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ABSTRACT 
This dissertation is a historical and missiological study of the concept of the child 
in North American holiness and pentecostal mission discourse between 1897 and 1929. 
Despite official prioritization of evangelistic preaching, new holiness and pentecostal 
mission movements devoted much of their energies to starting schools and opening 
homes for children in need. Growing widespread interest in studying and protecting 
children encouraged child-focused activity. At the same time, an evangelical spirituality 
that emphasized childlike trust in God helped to sustain mission work with children.  
The study analyzes narratives found in denominational and mission periodicals as 
well as other missionary writings to uncover the voices and actions of mission 
practitioners. In early holiness and pentecostal mission movements, publications enabled 
the exchange of stories, ideas, and funds. This exchange spread the idea of living by 
childlike faith, provided resources for raising children in Christian faith, and supported 
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and built children’s homes. Child-centered discourse thus propelled the spread of holiness 
and pentecostal meta-cultures that formed the next generation of the movements.  
Chapters 1 and 2 show the links between holiness and pentecostal mission and 
earlier evangelical movements. Chapter 1 argues that the child has been central to 
historical evangelical identity, spirituality, and mission. Chapter 2 identifies changing 
understandings of the child and approaches to mission that accompanied changes in 
evangelical identity. These developments contributed to the proliferation of mission 
discourse on the child during the period of this study. Chapter 3 shows how holiness and 
pentecostal missionaries, such as Albert Norton, looked to God as a good father who met 
their needs. Missionaries’ response to a benevolent father was called “living by faith,” 
and it shaped their approach to mission with children. Chapter 4 examines how members 
of North American Wesleyan holiness groups, the Free Methodists, Wesleyan 
Methodists, and Nazarenes, pursued a mission of rescuing and raising children in 
Christian faith around the world. Chapter 5 explores how pentecostals, such as Leslie and 
Ava Anglin and Lillian Trasher, set up homes for needy children in various global 
locations and contributed to the formation of pentecostal childhoods.  
This dissertation argues that holiness and pentecostal efforts to care for and train 
children helped to form global evangelical movements. It contributes to the history of 
mission, sheds light on how and why these movements spread, and provides a historical 
link to popular practices of twentieth-century child sponsorship. The study concludes by 
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This dissertation examines a formative period in the history of global Christianity 
around the turn of the twentieth century (1897–1929).1 It is a comparative study that 
focuses on the child in holiness and pentecostal mission discourse, the characteristics of 
that discourse, how it functioned, and what it revealed.2 During this time, holiness and 
 
1 I use the phrase “turn of the twentieth century” as short-hand to refer to the time 
frame for this study, 1897–1929. This period overlaps with much of what historians have 
termed the “progressive era,” 1890–1920, a time in American history characterized by 
widespread social activism and political reform in response to challenges associated with 
rapid industrialization, urbanization, and immigration. See Francis J. Sicius, The 
Progressive Era: A Reference Guide, Guides to Historical Events in America (Santa 
Barbara, CA: ABC-CLIO, 2015). The UK also faced similar situations and responses. 
2 During this period, the term “pentecostal” meant different things to different 
people. Some holiness groups like the Association of Pentecostal Churches of America 
(APCA) and the Pentecostal Church of the Nazarene (PNC) used the term as a synonym 
for holiness. However, holiness groups, such as the Nazarenes, gradually stopped using it 
because it acquired new meaning. William Kostlevy, ed. Historical Dictionary of the 
Holiness Movement, 2nd ed. (Lanham, MD: Scarecrow Press, 2009), 63. Groups that 
grew out of revivals in the first decade of the twentieth century and emphasized “Baptism 
in the Holy Spirit” as evidenced by speaking in tongues began to refer to themselves as 
Pentecostals. Scholars now generally refer to these groups as classical pentecostals. 
Therefore, I retain the use of an uppercase “P” when it is present in direct quotes and in 
the names of specific denominations or institutions that used it. However, I use a 
lowercase “p” for the descriptor pentecostal to refer to classical pentecostal people, 
groups, institutions, and practices. I also use the lowercase “p” to refer to what scholars 
call pentecostalism, a wide historical movement that began with classical pentecostals in 
the early twentieth century but grew to include other forms of charismatic Christianity. 
For a thorough discussion of definitions of pentecostal and pentecostalism, see Allan 
Anderson, To the Ends of the Earth: Pentecostalism and the Transformation of World 
Christianity (New York: Oxford Univ. Press, 2013), 1–16. 
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pentecostal evangelicals navigated changing theologies, faith identities, and work with 
children at home and abroad through the stories that they told. Their stories appeared in 
their movements’ periodicals and other publications. Mission work with children and the 
discourse it generated were prevalent aspects of the early holiness and pentecostal 
movements. This study suggests that mission work with children deserves historical 
analysis to shed further light on mission history. It argues that holiness and pentecostal 
efforts to care for and train children helped to form global evangelical movements. They 
did so by promoting their distinctives and tapping into shared evangelical values and 
identity.  
The study moves between macro-histories of movements and micro-histories of 
families and individuals. It identifies common characteristics and trends as well as 
differences among groups. First, it shows how holiness and pentecostal approaches to 
mission with children were rooted in the history and theology of Protestantism. However, 
their approaches developed at a time in history when there was increased interest in 
studying the child and protecting children, and their new evangelical movements were 
forming. It uses the stories of an archetypal family, the Nortons, to illustrate the role that 
“child-like faith” played in evangelical mission with children at the turn of the twentieth 
century. Then it looks at how the holiness networks promoted a mission of raising and 
training children in the Christian faith at home and abroad. Next, it highlights how, in 
contexts where children faced physical and social challenges, pentecostal missions set up 
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home-like institutions to holistically care for children, like evangelicals before them. In 
doing so, they shaped pentecostal childhoods in various parts of the globe.  
The holistic formation of children helped plant the seeds for the global growth of 
evangelicalism, especially in its pentecostal and Wesleyan holiness forms. Therefore, this 
study sheds light on the later growth of these movements. It also illuminates the origins 
of child-focused mission today. Compassionate works with children were historical 
precursors to evangelical international child sponsorship programs, holistic child 
development programs, and children-at-risk projects that grew exponentially in the 
second half of the twentieth century and are still integral to evangelical mission.  
The Complexity and Prevalence of Mission with Children: An Illustration 
On April 26, 1921, at the third meeting of the Assemblies of God (AG) District 
Council of Egypt and Palestine, Reverend Charles W. Doney reminded Lillian Trasher, 
now a legendary figure in the AG, that she had only been admitted to the District Council 
at his invitation since her work was “not strictly Missionary work.” He emphasized his 
point by stating that the General Council of America did not consider “Orphanage work 
strictly missionary work.” Such a public questioning of Trasher’s missionary status and 
implied devaluing of her ministry with children in front of all her missionary colleagues 
demanded a response. Trasher, a pentecostal missionary who had started Assiout 
Orphanage in Egypt in 1910 independently and without any promised funding sources, 
reportedly told Doney she did not care if she was “considered a missionary or not.” She 
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said she was “working for God and her ‘Kiddies’, God Bless them.” She then thanked 
“the General Council of America for giving her Missionary Credentials.”3  
This spirited episode, recorded in the brief meeting notes, usurped what was to 
have been a discussion about forming a joint council or committee with native workers. 
The council members had been unanimous in support of a proposal to give the Egyptian 
workers some “executive authority” in the district. However, before the discussion even 
got underway, Miss Brown, a missionary from Palestine, had inquired about the 
possibility of inviting Miss Malik, a naturalized American citizen of Syrian origin, to be 
part of the committee. Trasher advised against extending the invitation because Egyptians 
were not allowed to join [yet]. Her reason seemed practical. She may have thought that 
inviting Malik could add unnecessary complexity at an important juncture with the 
Egyptians. It seems Doney disagreed because his stern comments came after Trasher 
voiced her opinion.4  
 
3 “Minutes of the District Conference of Egypt and Palestine,” Magahgah, Egypt, 
1921, Egypt ( –1959) folder, AGWMA. Trasher retold the history of Assiout Orphanage 
numerous times. For instance, see Lillian Trasher, Letters from Lillian (Springfield, MO: 
Assemblies of God, Division of Foreign Missions, 1983), 101–02; Lillian Trasher, 
“‘Suffer the Little Children to Come’: Love Begets Love,” LRE, October 1919, 6–8, 
FPHC. 
4 “Minutes of the District.” However, given the nature of his remarks, it is also 
likely that there were other reasons why Doney called into question Trasher’s missionary 
status. For instance, he may have felt that Trasher was asserting too much of a presence 
on the council and dominating as a newer member, or he may have felt threatened by 
Trasher. By 1921 her work with Egyptian children had become well-known and at times 
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Whatever Doney’s reasons were for making his inciting comments, they provoked 
a response from more than just Trasher. The Chairman of the District Council and all the 
other missionaries present at the meeting reportedly came to Trasher’s defense and 
unanimously affirmed her work with orphans as missionary work. Reverend Ansel H. 
Post “stated that twenty-four of the larger children of the Orphanage were members of the 
Assiout Pentecostal Mission.”5 Many who were present at the meeting viewed orphanage 
ministry as missionary in nature because it seemed to work; it had produced Christian 
 
probably overshadowed other AG ministries in Egypt. Gender dynamics were likely at 
play as well. 
5 “Minutes of the District.” Besides Trasher, Doney, Post, and Brown, it is likely 
that Mrs. Rachel E. Doney, Mrs. Etta H. Post, and Hattie Salyer were also present since 
their names appeared as missionaries in Egypt in the AG General Council minutes for 
1920. (Notably, Yumna G. Malik’s name also appeared as a missionary to Palestine.) See 
Combined Minutes of the General Council of the Assemblies of God ([Springfield, MO]: 
General Council of the Assemblies of God, 1920), FPHC, 67, 69–70. Edith Priest and 
Lydia Brelsford may also have been present as they were set to sail or were under 
appointment in 1920. However, their names did not appear in the General Council list for 
1921. It is unclear who the Chairman for the district council was, but it was likely Ansel 
H. Post because he and Charles W. Doney were listed as chairmen in the AG General 
Council minutes for 1921 and the minutes for the District Council clearly distinguished 
Doney from the Chairman presiding over the meeting. See Combined Minutes of the 
General Council of the Assemblies of God ([Springfield, MO]: General Council of the 
Assemblies of God, 1921), FPHC, 68, 88–89, 91–92. The record indicated that Reverend 
Harold K. Needham was also present. He was doing deputational work in all the AG 
foreign fields. His wife had died while they were in India. Gary B. McGee, This Gospel—
Shall Be Preached: A History and Theology of Assemblies of God Foreign Missions to 
1959, Kindle ed., vol. I, 2 vols. (Springfield, MO: Gospel Pub. House, 1986), loc. 1843 of 
6604. Given all this information, there were probably eight to ten people present at the 
district meeting who weighed in on the status of Trasher’s work. 
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workers.6 Trasher also had a personal stake in what happened regarding the inclusion of 
Egyptians on the committee—eventually, the children she had been raising could be the 
Egyptians on it.7  
Although the District Council incident only appeared in an internal report and was 
not known to the wider members of the fledgling Assemblies of God, it represents in 
microcosm how missionaries like Trasher who focused on caring for children in need 
negotiated their missionary identities and tasks. Throughout her ministry, like others who 
served in a similar capacity, Trasher did not write systematic missiology to defend or 
promote her work. Instead, she told stories in letters, sermons, and pamphlets about the 
children in her care and how she saw God working in their midst. The Bible was the main 
source from which she drew encouragement in her faith and instruction for life and 
 
6 Although others who were present may have used other evidence or arguments 
to support Trasher, Post’s comment was the only one recorded. Rather than a biblical 
theology of mission about the care for orphan children, his comment seems in line with 
American pragmatism that many have observed in American mission. See Wilbert R. 
Shenk, “The Role of Theory in Anglo-American Mission Thought and Practice,” Mission 
Studies 11, no. 2 (1994): 155; Dana L. Robert, American Women in Mission: A Social 
History of Their Thought and Practice (Macon, GA: Mercer Univ. Press, 1997), xix; 
Gary B. McGee, Miracles, Missions, & American Pentecostalism (Maryknoll, NY: Orbis 
Books, 2010), 160. While these authors have suggested that Anglo-American Protestant 
and pentecostal mission theory and practice was not cohesive due in part to a bent toward 
pragmatic action over thought and reflection, I am suggesting that pragmatism related to 
children was part of a cohesive mission theory and practice for evangelicals. 
7 The concluding statements of the report indicated that, after the discussion of 
Trasher’s work and status, the next action the council took was to adjourn so that they 
could discuss with the Egyptian workers how to form a joint committee. They tabled the 
Miss Malik question. See “Minutes of the District.” 
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practice. Through her stories that she interwove with biblical reflections, one can extract 
a version of her missionary approach to raising Egyptian children to Christian 
adulthood.8  
Trasher’s stories revealed the underlying identity and faith that animated her work 
as well as the challenges she faced. Like other evangelicals, Trasher identified as a “child 
of God.” Trasher was a faith missionary who went out without promised support or the 
backing of a missionary board. Her stories revealed her belief that she could depend on 
and trust God like a good father who would provide for her needs as well as the daily 
material needs of all those in her care.9 Telling about the provision of needed resources, 
sometimes from the most unlikely sources, validated her work and calling to care for 
children. She focused her stories on the value of such work. However, through her 
stories, she also revealed the criticism and misunderstanding that she faced, and the 
pressure she felt for the work to produce evangelists.10  
 
8 Beth Baron’s biography of Lillian Trasher and her regional study of evangelical 
mission work in Egypt, in which Trasher featured as a prominent figure, are probably the 
most comprehensive approaches to understanding Trasher’s faith and work with children. 
Beth Baron, Orphan Scandal: Christian Missionaries and the Rise of the Muslim 
Brotherhood (Palo Alto, CA: Stanford Univ. Press, 2014); Beth Baron, “Nile Mother: 
Lillian Trasher and Egypt’s Orphans,” Assemblies of God Heritage 31 (2011): 30–39, 66. 
9 For more on faith missionaries and the faith mission movement, see Chapters 2 
and 3 of this dissertation. 
10 For an example of an article in which Trasher’s stories revealed all these 
themes, see Trasher, “‘Suffer the Little Children’.” 
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Trasher rarely directly challenged definitions of what constituted mission work. 
Instead, she carved out her missionary space by flipping typical mission hierarchies that 
placed male evangelists at a higher level than female teachers or caregivers. She assigned 
traditional women’s work high status based on her experience in working with children. 
For instance, in a 1919 sermon, she stated that she had been involved in both “preaching 
the Gospel” and raising children, but had found that raising children was the harder 
work.11 It was much easier to preach a sermon and then go about life as one pleased, “but 
when you deal with children it is your life that preaches,” and one must walk right and 
straight at all times.12 It was Trasher’s focus on raising children that seemed to positively 
 
11 See Trasher, “‘Suffer the Little Children’,” 6. Trasher first delivered this article 
as a sermon at Stone Church in Chicago, Illinois, on August 24, 1919, less than two years 
before the exchange with Doney at the District Council meeting, during one of her few 
visits back to the USA. Trasher shared about her work and how it developed. As the 
sermon title indicates, she rooted her presentation in the parallel biblical passages in 
which Jesus rebuked his disciples and welcomed children. See Matthew 19:14, Mark 
10:14, and Luke 18:16. She made it clear that she did not think everyone should engage 
in orphanage work but that she had a calling to the work. To illustrate her points, she 
even compared her calling to that of Doney. She said they had different vocations—one 
was called to orphanage work, while the other was called to “preach.” She said that they 
would feel quite out of place doing each other’s work. The main thing was to be faithful 
to one’s calling. Later she stated that her missionary friend Brother Post did mission work 
while she ran an orphanage. Despite missionary friends like Post discouraging her from 
starting an orphanage, Trasher stated that she had persevered through prayer and then 
reported instances of God’s provision. She defended accepting material assistance from 
Muslims, Syrians, and Catholics. She told stories about the changes, character, growth, 
and love of “her children.” 




tapped into evangelical consciousness and allowed her to navigate various contentious 
missiological debates that her work continually caused. 
However, Trasher is not the only one whose story intersected with that of 
children. Surprisingly, given the District Council incident, by the early 1920s, Doney and 
his wife, Rachel, were becoming more involved in work with children as well. They were 
beginning to establish a Sunday school and day school in Cairo and Sunday schools in 
other villages because they saw a need, and local Christians requested it.13 Their care for 
children was not comprehensive like Trasher’s work, and Sunday school work could 
easily classify as evangelism or preaching. However, in a similar fashion to Trasher, they 
faced criticism for engaging in educational (school) work that supporters at home saw as 
a distraction from the more important task of evangelism. Therefore, both Doneys told 
stories about how the work started, emphasized the spiritual nature of their teaching of 
children, and linked children’s experiences of faith to parents’ conversions.14  
 
13 C. W. Doney, “Word from Egypt,” BM, April and May 1920, 3, FPHC; C. W. 
Doney, “Trip to the Villages of Egypt,” BM, January and February 1921, 3, FPHC; C. W. 
Doney, “Trip to the Villages of Egypt,” PE, February 5, 1921, 12, FPHC; C. W. Doney, 
“[Letter],” LRE, February 1921, 11–12, FPHC. Also, even from the time of their earliest 
work in Egypt, the Doney’s work had included work with “mission boys.” The ages of 
these boys are unknown, but they were likely youth. See C. W. Doney, “Missionary 
Work in Egypt,” WE, January 13, 1917, 13, FPHC; C. W. Doney, “The Whitened Harvest 
Field: Over Nine Million Heathen without the Gospel,” LRE, September 1919, 7–10, 
FPHC. 
14 C. W. Doney, “The Spirit of God Falling in Egypt: A Church of Three Hundred 
in the Desert,” LRE, November 1927, 6–7, FPHC; Mrs. C. W. [Rachel] Doney, “How the 
 
10 
The Doneys’ journey illustrated what pentecostal missionary to India Paul 
Anderson observed in a published letter in 1921:  
One of the GREATEST problems that a Missionary has to face is “Children”—
the children of today, who will be the men and women of tomorrow; the Indian 
Christian’s children; the Christian Worker’s children; the orphan children, as well 
as many other children entrusted to our care.15 
 
Anderson’s statement highlights the fact that whether a missionary planned on working 
with children or not, it proved to be quite difficult to avoid considering them in one’s 
work. The problem was not the children themselves, but how to care for and train them. 
Anderson’s remarks about children were part of the rationale he laid out for starting a 
pentecostal school for girls, soon to be followed by a school for boys. The schools would 
help solve the problem of how to take care of all the children in their midst, both 
educationally and spiritually. An anonymous commentator on the printed letter stated that 
the missionaries were so serious about their plan to establish schools that they were 
collecting offerings among themselves to fund the project.16  
Trasher’s, the Doneys’, and Anderson’s stories suggest that the concept of the 
child in holiness and pentecostal mission discourse deserves analysis. Their stories 
provided evidence of the prevalence and complexity of mission with children among 
 
Revival Came to Egypt: Children Used in Their Parents’ Salvation,” LRE, November 
1927, 7–9, FPHC. 
15 Paul Anderson, “The Girls’ School Progressing,” PE, 1921, 13, FPHC. 
16 Anderson, “Girls’ School Progressing,” 13. While Anderson elevated the 
spiritual motives for opening a school over the educational benefits, he mentioned both. 
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holiness and pentecostal groups. They highlighted some of the tensions that missionaries 
who worked with children faced, such as criticism from others, challenges in funding the 
work, and the desire to meet local needs for education and care of children. Finally, they 
showcased some of the approaches that missionaries took to address “the problem of 
children.”  
Significance 
Despite the extensive history of Protestant missionary work with children, few 
mission scholars have attempted histories of Christian missions or evangelical missions 
using the concept of the child as their focus. Three notable exceptions concentrated on 
Protestant mission history and children have made important contributions, but each left 
noticeable gaps in mission history.17 First, Christoffer Grundmann provided a deep, 
though brief, history of mission thought and practices with children in a section of a 
journal article.18 However, his coverage of historical American-initiated mission and 
mission in the late nineteenth and early twentieth centuries, the time that this study 
covers, was noticeably sparse.19  
 
17 There is also a study of Catholic mission work with children. See Clarissa W. 
Atkinson, “‘Wonderful Affection’: Seventeenth-Century Missionaries to New France on 
Children and Childhood,” in The Child in Christian Thought, ed. Marcia J. Bunge (Grand 
Rapids, MI: Eerdmans, 2001), 227–46. 
18 Christoffer Grundmann, “Children and Christian Missions: Historical Aspects 
and Missiological Challenges,” Mission Studies 33, no. 2 (2016): 163–86.  
19 See Grundmann, “Children and Christian Missions,” 172–73. Grundmann 
jumped from the mid and late nineteenth century straight to the late 1930s and 40s. 
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In another work, D. J. Konz set out to trace the historical triangular relationship 
among mission, theology, and the concept of the child in a chapter in an edited volume.20 
Konz argued that there had been many “childs” in Christian history. He supported this 
argument by tracing theological thought regarding children from biblical times to the 
present. The work is impressive and immensely useful in understanding the variety of 
ways that Christians have conceived of children and faith throughout history, but it was 
mostly an exercise in historical theology. Although he suggested that various thoughts on 
the child corresponded with certain missional postures, his history of “the childs” lacked 
engagement with the history of missiology.21 Beginning in the eighteenth century, he 
mentioned some of the practices that Christian missionaries engaged in and some of the 
theological debates related to children. However, he did not mention the missiological 
debates of the time or the changes happening within evangelicalism. Those involved in 
the history of missions, both theorists and practitioners, were largely missing. This study 
seeks to give voice to the practitioners. 
In a third work, Grant Wacker explored the topic of children within the mission 
history of the pentecostal movements but focused his article mostly on the relationship 
between early pentecostal missionaries and their children. In particular, he asserted that 
 
20 D. J. Konz, “The Many and the One: Theology, Mission and Child in Historical 
Perspective,” in Theology, Mission and Child: Global Perspectives, ed. Bill Prevette et 
al., Regnum Edinburgh Centenary Series (Eugene, OR: Wipf & Stock, 2014), 23–46. 
21 Konz, “Many and the One,” 24. 
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many of the early pentecostal missionaries left their children behind when they went to 
foreign lands.22 While his work is useful and describes early pentecostal thought 
regarding the relationship between children and parents, it offers little in the way of 
understanding how pentecostals worked with children in other lands and understood their 
ministry with children. It also overlooks the fact that many pentecostal missionaries took 
their children with them, as this study shows.  
The fact that the relationship between evangelical missionary movements and 
children is largely unexplored is significant not only for mission history but also for the 
history of global Christianity. Recent statistics on the state of world Christianity show 
that pentecostal or renewalist forms of Christianity are the fastest-growing groups, 
growing at almost five times the rate of Christianity in general between 1910 and 2010.23 
The phenomenal growth of evangelical churches in the Global South during the twentieth 
century, especially in pentecostal forms, suggests that studies of its early history, 
missionary activity, and relationship to children are important for understanding 
evangelicalism today.24 This study looks at the mission theology, theory, and practice of 
 
22Grant Wacker, “Living with Signs and Wonders: Parents and Children in Early 
Pentecostal Culture,” Studies in Church History 41 (2005): 423–42. 
23 Todd M. Johnson and Kenneth R. Ross, eds., Atlas of Global Christianity 
(Edinburgh: Edinburgh Univ. Press, 2009), 102–03. It is important to note that this 
statistic includes many pentecostal groups that do not identify as evangelical including 
charismatic Catholics and independent pentecostals. 
24 People who adhere to pentecostal traditions make up the largest percentage of 
evangelicals, about twenty-eight percent globally. Johnson and Ross, Atlas of Global 
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turn-of-the-twentieth-century holiness and pentecostal women, men, and children. In 
doing so, it provides a closer look at these movements during a time in their history when 
their members’ religious identities were in flux, a new understanding of evangelical was 
forming, and extensive global growth was still decades away. Therefore, this study makes 
an important contribution by shedding light on how these movements formed, grew, and 
spread globally. 
Finally, a strong interest in children that continues today in mission studies and 
mission practice makes this study all the more significant. Child evangelism ministries, 
child sponsorship organizations, and holistic child development activities that focus on 
educating children are still very prominent among evangelical groups and 
denominations.25 They still receive their fair share of criticism as well.26 Additionally, 
 
Christianity, 98–99. See Studies that have explored this growth include: Philip Jenkins, 
The Next Christendom: The Coming of Global Christianity, 3rd ed. Future of Christianity 
Trilogy (New York: Oxford Univ. Press, 2011); Allan Anderson, To the Ends of the 
Earth: Pentecostalism and the Transformation of World Christianity (New York: Oxford 
Univ. Press, 2013). 
25 For instance, World Vision, Compassion International, Child Evangelism 
Fellowship, and “Operation Christmas Child” sponsored by Samaritan’s Purse are widely 
supported by holiness and pentecostal churches as well as other Christian groups. 
26 For example, at the June 2017 meeting of the American Society of Missiology, 
B. Hunter Farrell, one of the keynote speakers, cited child sponsorship and support for 
orphanages as two of three examples that illustrated the current crisis in United States 
mission practice. Farrell suggested such popular approaches to mission practiced by 
American congregations are more for the donors’ satisfaction than effective means of 
solving real problems. Farrell’s point was that missiological research needs to inform 
mission practice. However, Farrell’s assessment of why evangelicals engage in such 
child-focused mission practices lacked historical and gender analysis. Also, while he 
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scholarly and practical initiatives related to protecting and caring for “children-at-risk” 
and orphans and vulnerable children (OVCs) abound.27 Holistic development 
organizations, now common vehicles for Christian mission, shed light on the unique 
challenges of the “girl child” and advocate against practices that they see as detrimental 
to girls.28 References to the 4/14 window, the ages between four and fourteen that some 
believe to be the age range in which most people become Christians, are now common in 
 
raised some valid critiques, his presentation lacked a nuanced understanding of the 
variety of approaches to child sponsorship and orphan care and, in effect, denounced 
them all. See the article form of the address: B. Hunter Farrell, “Re-Membering 
Missiology: An Invitation to an Activist Agenda,” Missiology: An International Review 
46, no. 1 (2018): 43–44. 
27 For works on children-at-risk, see Valentin Kozhuharov, “Ministry and Mission 
of the Eastern Orthodox Churches in Their Work with Children-at-Risk,” 
Transformation: An International Journal of Holistic Mission Studies 33, no. 3 (2016): 
231–241; Bryant Myers, “State of the World’s Children: Critical Challenge to Christian 
Mission,” International Bulletin of Missionary Research 18, no. 3 (1994): 98–102; 
Lausanne Consultation on Children at Risk, “Who Are Children-at-Risk: A Missional 
Definition,” Quito, Ecuador: Lausanne Movement, 2015, 
https://www.lausanne.org/content/statement/children-at-risk-missional-definition; 
Lausanne Consultation on Children at Risk, “Quito Call to Action on Children at Risk,” 
Quito, Ecuador: Lausanne Movement, 2015, 
https://www.lausanne.org/content/statement/quito-call-to-action-on-children-at-risk; 
Lausanne Consultation on Children at Risk, “Mission with Children at Risk Lausanne 
Occasional Paper 66,” Quito, Ecuador: Lausanne Movement, 2015, 
https://www.lausanne.org/content/lop/mission-children-risk-lop-66. 
28 For example, see Alicia Butterfield, ed., Protecting the Girl Child from Female 
Genital Mutilation (Monrovia, CA: World Vision International, 2011). 
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these circles.29 These interests and movements did not appear spontaneously in 
evangelicalism; one can trace their roots to the earlier history that this study addresses.  
Approach 
This study brings together many themes and concepts. To wade through its 
complexity, a simple analogy will help illuminate the approach. This project is like the 
discovery, restoration, analysis, and presentation of a piece of ancient visual art. This 
type of project has a method, content, focus, and form. With this in mind, it is easier to 
see how each theoretical concept in this project serves a specific function and together 
form its conceptual framework. This section will introduce and elaborate on these 
concepts and their relationship to the sources, interpretative issues, and limitations in this 
study. 
Historical Method 
History in this study served as the method of discovery and investigation. Similar 
to the archaeological discovery of a fragmented ancient work of art, I relied on archival 
research to unearth and dust off the sources. The sources represented countless small 
historical snapshots of mission work with children that I reconstructed into a collage-like 
 
29 Examples of works that address the 4/14 window include: Luis Bush, The 4/14 
Window: Raising up a New Generation to Transform the World (Colorado Springs, CO: 
Compassion International, 2009); Dan Brewster, “The 4/14 Window: Child Ministries 
and Mission Strategy,” Transformation: An International Journal of Holistic Mission 
Studies 14, no. 2 (1997): 18–21.  
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picture.30 I analyzed the content by zooming in on specific situations and people and 
stepping back to look at the bigger picture. I observed what was present and what was 
missing. I considered how the pieces of the whole were related to each other, what story 
they were collectively telling, how they were telling it, and why. My analysis included 
investigating the global historical contexts in which the artifacts were created, reading 
against the grain of my primary sources, and verifying facts through triangulation of 
sources.31 
The research for this project began with a thematic historical question: How have 
missionaries worked with children? However, the type of research that this question 
required shaped its current form as much as its subject. My interest in this topic grew out 
of my previous work in para-church organizations focused on holistic child development 
and education across the globe as well as a decades-long interest in missionary 
 
30 Richard J. Evans, In Defense of History (New York: W. W. Norton & 
Company, 1999), 77, equates doing historical research to “doing a jigsaw puzzle” where 
the pieces are spread all over the house and some pieces are missing. While this analogy 
is useful, it implies that there is only one picture in a particular project. I prefer the 
analogy of reconstructing a collage because it still does justice to the fragmentary nature 
of historical sources but also acknowledges that the information gleaned from sources are 
held together using various applied themes. The pieces of the collage were created when 
someone preserved a historical record or artifact. The historian follows trails that piece 
these records and artifacts together—little pictures that give a bigger picture. In historical 
writings, there are gaps and white space (missing puzzle pieces), but there are also 
pictures within pictures. 
31 All these techniques are tools of history identified by Evans in Evans, In 
Defense of History. 
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autobiography. Lillian Trasher emerged as an early historical figure who brought these 
interests together and rooted them in the histories of the streams of Christianity that have 
formed me—holiness and pentecostal. I planned to research other evangelical 
missionaries who worked with children around the same time to see what regional, 
denominational, or global patterns or differences might emerge. Therefore, I began 
extensive research at independent and denominational USA-based archives affiliated with 
pentecostal, holiness, and evangelical missions. However, finding other missionaries like 
Trasher proved to be a challenging archival task. Archives are not organized by theme, 
and they do not have a file set aside labeled “children’s workers.”32 Thus, I first had to 
discover the names of such individuals. 
My approach to discovering the names of individuals who worked with children 
was multifaceted. I read denominational and mission histories, plumbed the knowledge of 
various archivists and mission historians, and combed through historical missionary and 
denominational periodicals that had published missionary letters for any signs of 
children. I was interested in the transitional time when holiness and pentecostal 
movements were forming. However, I kept a wide date range from 1880 to 1939 at the 
beginning of my research to see what significant dates might emerge from the research.  
 
32 This is not unlike Dana L. Robert’s description of how she had to approach her 
research on American women in mission. See Robert, American Women in Mission, xx. 
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The periodical searches proved to be the most fruitful. I looked for pictures and 
keywords like child, children, baby, infant, girl, boy, and orphan, and in the process, five 
things happened. First, I noted that children were everywhere. As I tried to discover those 
who focused on children, it became obvious that virtually all missionaries worked with 
children. Second, I discovered other individuals like Trasher who dedicated the bulk of 
their missionary service to the care of children. Then I was able to look at their personnel 
records and relevant regional records where I sometimes found autobiographies, 
memoirs, pamphlets, reports, and private letters. Third, I discovered discourse patterns 
regarding children in the periodical literature—the concept of the child came up in many 
locations and was used for different purposes by different people. Fourth, this approach 
helped provide a greater understanding of the historical and denominational contexts for 
all the primary sources because these initial sources were embedded within records that 
covered so many other aspects of denominational histories. Fifth, it helped to narrow my 
historical period to 1897–1929 because this range seemed to encompass the bulk of the 
sources. 
Once I had collected the sources and began analyzing them, it became clear that 
my project was saying something more than how missionaries worked with children. My 
task then became not only to reconstruct a picture collage of how missionaries worked 
with children but to answer how and why the concept of the child was so prevalent in 
evangelical mission discourse at this point in history and to discover its significance.  
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Evangelical Missiological Content 
Like an ancient work of art, this project is about something—it has content. The 
content of the piece is evangelical missiology at the turn of the twentieth century. Its 
specific subjects included mostly North American missionaries, Asian and African 
children, periodical editors, American Christians, and others. The main groups that they 
were part of included the Methodist Episcopal Church, the Wesleyan Methodist Church, 
the Free Methodist Church, the Church of the Nazarene, independent pentecostal 
networks, and the Assemblies of God.  
If one were to include this project in a collection, it would naturally be part of the 
history of missiology collection and the history of Christian mission collection. Since 
mission is such an integral part of evangelical identity, to investigate evangelical mission 
history is also to investigate evangelicalism.33 Therefore, by default, it is also part of the 
history of global evangelicalism collection. 
The terms missiology and evangelical need further unpacking. First, missiology 
has traditionally referred to systematic theories, especially theologies of Christian 
 
33 Joel A. Carpenter, “Propagating the Faith Once Delivered: The Fundamentalist 
Missionary Enterprise, 1920–1945,” in Earthen Vessels: American Evangelicals and 
Foreign Missions, 1880–1980, ed. Joel Carpenter and Wilbert Shenk (Grand Rapids, MI: 
Eerdmans, 1990), 93–94. In reference to fundamentalist mission, Carpenter said, 
“Because the missionary impulse stirred the movement so powerfully, any research of it 
becomes a character study of fundamentalism itself.” Since fundamentalism was part of 
evangelicalism, and this statement seems equally true of evangelicalism, I extended his 
statement to evangelical mission and evangelicalism. 
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mission.34 However, mission historian Dana L. Robert has shown through her work on 
American women in mission that such definitions privilege theologians’ and theorists’ 
thoughts on mission, often at the expense of practitioners’ thoughts, especially those of 
women.35 Therefore, the study of missiology must also include the theologies, theories, 
and practices of Christian missionaries that were not systematized. These theologies 
emerge as people practice mission and report on it, formally and informally. Thus, they 
can be discovered and analyzed. This study represents such an attempt. 
However, systematization still has a vital place in the academic study of mission 
and in this project. To properly analyze and present historical content related to Christian 
mission, Stanley Skreslet’s three distinctives of missiological study are instructive. These 
common characteristics of missiology include interest in the “processes of religious 
change,” respect for the “reality of faith,” and a “thoroughgoing integrative impulse.”36 
Credible treatment of the mission sources and missionary subjects of this study requires 
awareness and consideration of these factors. For instance, attention to how contact with 
other cultures, social spheres, religions, and people influenced subjects to change their 
 
34 Stanley H. Skreslet, Comprehending Mission: The Questions, Methods, 
Themes, Problems, and Prospects of Missiology (Maryknoll, NY: Orbis Books, 2012), 
11–12; Andrew F. Walls, “Missiology,” in Dictionary of the Ecumenical Movement 
(Geneva: World Council of Churches, 2002), 781–83. 
35 See Dana L. Robert’s discussion of the nature of women’s mission theory in 
Robert, American Women in Mission, xvii–xx.  
36 Skreslet, Comprehending Mission, 13–14. Skreslet says his first category is 
similar to what others have referred to as “crossing boundaries”—religious, cultural, etc. 
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religious convictions and identities is important. Second, such an approach also takes 
subjects’ faith seriously by considering their faith perspectives in the interpretation of 
their thoughts and actions. Finally, the third characteristic sheds light on the nature of this 
project; it is complex and touches on many themes and spheres because missiological 
content does that. 
A study that respects the reality of the faith of a group must understand the 
characteristics of their faith. Therefore, examining the concept of evangelicalism is also 
an important part of analyzing this project’s content. Scholars typically trace the roots of 
evangelicalism to continental European pietism and eighteenth-century revivals in the 
United Kingdom and North America that concentrated around key figures such as John 
and Charles Wesley, George Whitefield, and Jonathan Edwards.37 They commonly refer 
to David Bebbington’s quadrilateral of characteristics of evangelical Christianity: 
“conversionism, the belief that lives need to be changed; activism, the expression of the 
gospel in effort; biblicism, a particular regard for the Bible; and crucicentrism, a stress on 
the sacrifice of Christ on the cross.”38 Therefore, this study seeks to interpret the thoughts 
and actions of historical evangelical figures with these suggestive features in mind. It 
 
37 G. M. Ditchfield, The Evangelical Revival (London: UCL Press, 1998), 9. 
However, as Ditchfield noted, the origins of evangelicalism can be traced somewhat 
earlier to the end of the seventeenth century and included other famous figures. 
38 David Bebbington, Evangelicalism in Modern Britain: A History from the 
1730s to the 1980s (London: Unwin Hyman, 1989), 16.  
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acknowledges that each of these features influenced how evangelicals practiced mission. 
However, it also remains open to the possibility that other features of evangelical 
Christianity might better explain the evidence in the sources. For instance, other scholars 
have claimed additional characteristics that also influence interpretation, such as a 
pietistic approach to life, responsiveness to the needs of the poor, and an emphasis on 
experience.39 Additionally, since Bebbington’s quadrilateral came out of his study on 
evangelicals in Great Britain, this study remains open to the possibility that the 
quadrilateral is not necessarily universal.40 
 
39 Although Carpenter and Shenk summarized the characteristics that they 
identified slightly differently from Bebbington, four of their five characteristics 
correspond with his quadrilateral. They also included “a pious and morally transformed 
life.” See Carpenter and Shenk, Earthen Vessels, xv. Rosemary Dowsett and Samuel 
Escobar also covered Bebbington’s characteristics and included others such as: “a life of 
disciplined piety. . . creativity of pastoral structures. . . sensitivity to the needs of the poor 
. . . and impatience with or suspicion of formal ecclesiastical structures.” See Rosemary 
Dowsett and Samuel Escobar, “Evangelicals, 1910–2010,” in Johnson and Ross, Atlas of 
Global Christianity, 96. For more on evangelicals, see Mark A. Noll, David W. 
Bebbington, and George A. Rawlyk, eds., Evangelicalism: Comparative Studies of 
Popular Protestantism in North America, the British Isles, and Beyond 1700–1900 (New 
York: Oxford Univ. Press, 1994). Stuart Piggin also identified many of the same 
characteristics and summarized evangelicalism as “experiential, Biblicist, and activist.” 
Stuart Piggin, Evangelical Christianity in Australia: Spirit, Word and World (Melbourne: 
Oxford Univ. Press, 1996), vii. 
40 Andrew F. Walls, “The American Dimension in the History of the Missionary 
Movement,” in Carpenter and Shenk, Earthen Vessels, 1–25, pointed out distinctive 
aspects of American evangelicalism. In addition, women played important roles in 
American evangelical mission. See Robert, American Women in Mission. 
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Evangelical is a broad term that cuts across denominations and encompasses 
groups of great diversity. Therefore, beyond the common aspects of evangelicalism, it is 
important to acknowledge the distinct movements that claim the categorization 
evangelical. One can subdivide evangelicals into holiness, pentecostal, fundamentalist, 
and mainline Protestant evangelical streams. Although some divide evangelicals using 
different matrices, these are the most useful for this study because these divisions arose 
from theological differences in the nineteenth and early twentieth century that are part of 
the historical context of this project.41 Also, the sources came almost exclusively from 
Wesleyan holiness and pentecostal archives. Therefore, it privileges these movements’ 
histories and seeks to discover trends and differences among the various groups. 
Scholars typically differentiate among three main types of nineteenth-century 
holiness streams—Wesleyan holiness, Keswick or “higher life” holiness, and Oberlin 
perfectionism. Wesleyan holiness grew out of Methodism. Keswick holiness had strong 
Baptist and Presbyterian influences with ties to the United Kingdom. Oberlin 
perfectionism had similar denominational influences to the Keswick movement, but it 
drew on the teachings of famous revivalist Charles Finney, who was based in Oberlin, 
Ohio.42 This study relies mostly on Wesleyan holiness denominational sources, although 
 
41 Carpenter and Shenk, Earthen Vessels, xv–xvi. 
42 For a more thorough treatment of the various forms of holiness in the USA, see 
Myung Soo Park, “Concepts of Holiness in American Evangelicalism: 1836–1915” (PhD 
diss., Boston Univ., 1992). 
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influences of Keswick holiness and Oberlin perfectionism were also present in the 
sources.  
Holiness teachings became prevalent within the Methodist Episcopal Church 
(MEC) in North America beginning in the 1830s. After the Civil War, they gained 
traction as a widespread movement that influenced other Protestant denominations. 
Advocates suggested that they were returning to the beliefs of John Wesley. Like Wesley, 
they emphasized a second experience of grace called sanctification or surrender that 
enabled them to live a “holy life,” sometimes called Christian perfectionism.43 While 
people in the holiness movements believed that this experience was ushered in by grace, 
they also advocated for strict moral lifestyles that included the avoidance of all 
appearances of worldly pleasures such as dancing, drinking alcohol, tobacco use, and 
theatergoing.44 They perceived a drift toward worldliness in Methodism and other 
evangelical denominations that concerned them.  
Lay evangelist Phoebe Palmer was a key figure in the spread of holiness teachings 
within the MEC. She advocated for a “shorter way to holiness” that she promoted 
through a prayer gathering that began meeting in her home in 1840. Palmer disseminated 
 
43 Kostlevy, Historical Dictionary, xiii, xxxviii. For a more extensive short 
history of the holiness movement, see the introduction of Kostlevy, Historical 
Dictionary, xxxiii–xl. 




her ideas through her writing, especially her influential book The Way of Holiness (1843). 
Her fame as a revivalist also spread through Methodist camp meetings.45  
Antebellum holiness associations and disagreements regarding Christian 
perfection contributed to schisms within American Methodism. Methodist perfectionists 
founded the National Camp Meeting for the Promotion of Holiness in 1867 that later 
became the National Holiness Association (NHA). The NHA sponsored national camp 
meetings and spread holiness ideas through publications. Even though many leaders of 
the NHA opposed the founding of holiness churches and some holiness advocates 
remained in the MEC, beginning in the 1860s, there was a movement to “come out” of 
the MEC. This sentiment only intensified in the 1890s.46  
Some “come outers” formed new holiness groups, such as the Church of the 
Nazarene (CN), which was established in 1908.47 The CN was the result of the 
consolidation that took place over several decades of a number of holiness bodies 
founded in the 1890s. Some of these bodies are important to this study, including the 
Association of Pentecostal Churches in America (APCA) that William Hoople organized 
 
45 Kostlevy, Historical Dictionary, xxxvi, 228–29. For a thorough treatment of 
Palmer’s life and influence, see Charles Edward White, The Beauty of Holiness: Phoebe 
Palmer as Theologian, Revivalist, Feminist, and Humanitarian (Eugene, OR: Wipf & 
Stock, 2008). 
46 Kostlevy, Historical Dictionary, xxxvi–xxxviii. 
47 1908 is the official anniversary of the founding of the CN. However, some 
studies also note 1907 as the founding since the First General Assembly took place that 
year. See Kostlevy, Historical Dictionary, 62. 
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in New York in 1895. The APCA merged with other older holiness groups in 1896. By 
1898, Hiram F. Reynolds was leading the APCA missionary effort as its mission 
secretary. Also in 1895, on the USA West Coast, Phineas Bresee helped to organize 
another important precursor to the CN that went by the same name. Other groups soon 
joined the west coast CN. When the APCA, CN, and other holiness groups merged, they 
adopted the name Pentecostal Church of the Nazarene (PCN) and instituted Reynolds and 
Bresee as joint superintendents. Reynolds vigorously promoted Nazarene mission around 
the world. In 1919, the PNC dropped Pentecostal from its name. Within the precursor 
groups of the CN, pentecostal had been synonymous with holiness, but by 1919 it had 
taken on new meanings.48 In January 1908, Nazarene membership stood at around 
6,000.49 By 1923, membership had reached 48,000.50 
The “come-outer” movement in the MEC also led to an influx of new people into 
older Wesleyan holiness churches, such as the Wesleyan Methodist Church and the Free 
Methodist Church that had been established in 1843 and 1860, respectively. The 
Wesleyan Methodist Church (WMC) formed in protest to the MEC’s pro-slavery stance. 
 
48 Kostlevy, Historical Dictionary, 60–63. For more on the formation of the CN, 
especially their missionary enterprise, see J. Fred Parker, Mission to the World: A History 
of Missions in the Church of the Nazarene through 1985 (Kansas City, MO: Nazarene 
Publishing House, 1988), 23–35. 
49 H. F. Reynolds, “25c and 10c Will Do It!” BC, January 11, 1908, 2, NA. 
50 As noted in Mary Lou Shea, In Need of Your Prayers and Patience: The Life 
and Ministry of Hiram F. Reynolds and the Founding of the Church of the Nazarene, 
Kindle ed. (Eugene, OR: Wipf and Stock, 2015), loc. 15887. 
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It also supported the ordination of women. At the close of the Civil War, with a 
membership of 15,000, the WMC struggled to redefine its identity. It regained its footing 
in the 1880s and 90s by aligning with the holiness movement and slowly grew in the 
twentieth century. By 1919, its membership had grown to approximately 20,000 with 
missionary activity in several countries.51  
When the Free Methodist Church (FMC) formed in 1860, it coalesced around 
concern for the poor, although it too was an abolitionist denomination. In 1890 FMC 
members in the USA numbered 22,000. The FMC was deeply committed to missionary 
work. Therefore, they spread out around the world to tell others about their beliefs and 
practices. By 1916, there were 35,000 FMC members scattered across several 
continents.52 
At the beginning of the twentieth century, within radical holiness groups, the idea 
emerged that another experience, the “Baptism of the Holy Spirit,” provided full 
empowerment for Christian life and work. Through various worldwide revivals, the 
 
51 Kostlevy, Historical Dictionary, xiii, 317; McLeister and Nicholson, 
Conscience and Commitment, 73, 153, 159. McLeister and Nicholson provide a 
comprehensive history of the WMC. 
52 Kostlevy, Historical Dictionary, 120. Several histories of the FMC and its 
mission work exist and are available electronically through Asbury Theological Seminary 
ePlace in conjunction with the Marston Memorial Historical Center. The most scholarly 
volume is Leslie R. Marston, From Age to Age a Living Witness: A Historical 
Interpretation of Free Methodism’s First Century (1960; repr. Wilmore, KY: First Fruits 
Press, 2016), https://place.asburyseminary.edu/freemethodistbooks/21. 
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movement spread around the world.53 One of the earliest influential revivals began at 
Mukti Mission in 1905, a home that Pandita Ramabai, a well-known Indian convert, 
started for child widows in Kedgaon, India.54 By early 1906, after the Azusa Street 
Revival in Los Angeles, California, this movement began to promote the idea that 
glossolalia, speaking in tongues unknown to the speaker, was evidence of Holy Spirit 
baptism, and advocates began claiming the title pentecostal.55  
 
53 These revivals took place in Wales, South India, USA, Korea etc. See Julie C. 
Ma and Allan Anderson, “Pentecostals (Renewalists), 1910–2010,” in Johnson and Ross, 
Atlas of Global Christianity, 100. 
54 Minnie Abrams, The Baptism of the Holy Ghost and Fire, 2nd ed. (Kedgaon, 
India: Mukti Mission Press, 1906); Allan Anderson, An Introduction to Pentecostalism: 
Global Charismatic Christianity, 2nd ed. (New York: Cambridge Univ. Press, 2014), 37–
38; Michael Bergunder, The South Indian Pentecostal Movement in the Twentieth 
Century (Grand Rapids, MI: Eerdmans, 2008), 23–26. For more on Ramabai, see Chapter 
3 of this dissertation. 
55 For a deeper engagement with the concepts of holiness and pentecostalism and 
the relationship between these movements, see Charles Edwin Jones, The Holiness-
Pentecostal Movement: A Comprehensive Guide, 1st ed. (Lanham, MD: Scarecrow Press, 
2008); Charles Edwin Jones, The Keswick Movement: A Comprehensive Guide (Lanham, 
MD: Scarecrow Press, 2007); Charles Edwin Jones, The Wesleyan Holiness Movement: A 
Comprehensive Guide (Lanham, MD: Scarecrow Press, 2005); Adam Stewart, ed. 
Handbook of Pentecostal Christianity (DeKalb, IL: Northern Illinois Univ. Press, 2012). 
For more extensive histories of these movements, see Allan Anderson, Spreading Fires: 
The Missionary Nature of Early Pentecostalism (Maryknoll, NY: Orbis Books, 2007); 
Anderson, To the Ends of the Earth; Edith L. Blumhofer, Russell P. Spittler, and Grant A. 
Wacker, eds., Pentecostal Currents in American Protestantism (Urbana: Univ. of Illinois 
Press, 1999); Vinson Synan, The Holiness-Pentecostal Tradition: Charismatic 
Movements in the Twentieth Century, 2nd ed. (Grand Rapids, MI: Eerdmans, 1997); Park, 
“Concepts of Holiness”; McGee, Miracles, Missions, & American Pentecostalism. 
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Pentecostals believed that they were returning to biblical Christianity as lived by 
the early church. They thought that the “outpouring of the Holy Spirit” in revivals was 
evidence that they were living in the last days before Christ’s imminent return. Their 
premillennial eschatology generated evangelistic zeal and led early pentecostals to spread 
out around the globe to win as many as possible for Christ.56 According to some 
estimates, the movement sent out 200 missionaries by 1910, many of whom were 
women.57 Some pentecostals remained independent while others started new pentecostal 
denominations, such as the Assemblies of God (AG) in 1914. The AG organizers came 
from a wide spectrum of denominational backgrounds, but many had roots in the holiness 
movement.58 
Around the same time that pentecostals began to appear, there were increasing 
tensions within northern Presbyterian and Baptist denominations over Higher Criticism 
 
56 Premillennial eschatology taught that only the second coming of Christ would 
establish his reign on earth and usher in the millennium of peace. Premillennialism stood 
in contrast to postmillennialism, the view that the gospel would gradually advance and 
usher in the millennium, after which Christ would return. Premillennial thought became 
prevalent among evangelicals during the period of this study. For more on 
premillennialism, see Joel Carpenter, The Premillennial Second Coming: Two Early 
Champions (New York: Garland Pub., 1988). 
57 Stephen B. Bevans and Roger P. Schroeder, Constants in Context: A Theology 
of Mission for Today (Maryknoll, NY: Orbis Books, 2004), 272. 
58 For more on the history of the AG, see Edith L. Blumhofer, The Assemblies of 
God: A Popular History, 2 vols. (Springfield, MO: Gospel Publishing House, 1989); 
Edith L. Blumhofer, Restoring the Faith: The Assemblies of God, Pentecostalism, and 
American Culture (Champaign: Univ. of Illinois Press, 1993). For a history of AG 
mission activity, see McGee, This Gospel. 
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and Darwinism. Although tensions had been building previously at least from the late 
nineteenth century, the fundamentalist-modernist conflict erupted in the 1920s. 
Fundamentalists subscribed to certain “fundamentals” of the faith or doctrines that they 
felt modernists or theological liberals were abandoning, such as the inspiration and 
inerrancy of scripture and the atoning work of Christ’s death. Modernists sought to 
reconcile their beliefs with modern advances in science.59  
Differences over theology eventually led to differences in mission practice and 
prioritization. Although some moderate evangelicals remained in older Protestant bodies, 
often referred to as mainline, groups that called themselves fundamentalists began to 
break away and form new separate denominations and mission groups.60 Fundamentalist 
mission leaders also sought to retrench missionary activity that they did not deem to be 
evangelistic. While this evangelical withdrawal from social reform-type missions around 
the turn of the twentieth century has been somewhat exaggerated, fundamentalists did 
 
59 See George M. Marsden, Fundamentalism and American Culture, 2nd ed. 
(New York: Oxford Univ. Press, 2006). Just as some holiness and pentecostals came 
from streams of Christianity other than Methodism, the fundamentalist-modernist split 
impacted other denominations, but it was more prominent among Presbyterians and 
Baptists. 
60 For more on the evangelical split within the Presbyterians and Baptists and its 
effects on evangelical mission, see James Alan Patterson, “The Loss of a Protestant 
Missionary Consensus: Foreign Missions and the Fundamentalist-Modernist Conflict,” in 
Carpenter and Shenk, Earthen Vessels, 73–91; Carpenter, “Propagating the Faith.” 
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elevate evangelistic preaching above other forms of Christian mission.61 Therefore, 
works with children, such as orphanages and schools, often conducted by female 
missionaries, received secondary status. While this was most prevalent among 
fundamentalists, it also influenced other movements of the time, including holiness and 
pentecostal advocates.62 
 
61 Douglas A. Sweeney, The American Evangelical Story: A History of the 
Movement (Grand Rapids, MI: Baker Academic, 2005), 163–64. 
62 Although popular media often refers to holiness and pentecostal groups as 
“fundamentalists,” such categorization is simplistic and historically inaccurate because it 
equates the broader term evangelical with the narrower term fundamentalist. As 
previously stated, this study views holiness, pentecostal, and fundamentalist groups as 
distinct historical streams within evangelicalism. Despite the distinction, there was some 
interaction and overlap among various evangelical groups. For instance, Keswick 
holiness “surrendered life” piety was influential in the fundamentalist faith mission 
movement of the 1920s. See Carpenter, “Propagating the Faith,” 117–22. However, some 
scholars of global pentecostalism have suggested that pentecostals have virtually nothing 
in common with fundamentalists. For example, Donald E. Miller and Tetsunao 
Yamamori, Global Pentecostalism: The New Face of Christian Social Engagement 
(Oakland: Univ. of California Press, 2007), 216–17, pointed out several important 
differences. Two differences worth mentioning have to do with the operation of the Holy 
Spirit and the place of experience. Fundamentalists are dispensationalists and believe that 
miracles and supernatural “gifts of the Spirit” ended in the first century, while 
pentecostals believe that they continue in the present day. Fundamentalists are “deeply 
suspicious of religious experience,” while pentecostals are “experience-oriented and 
suspicious of theological dogmas that substitute for direct encounters with the holy.” Not 
all scholars see such a stark separation. For instance, Mark Hutchinson and John Wolffe, 
A Short History of Global Evangelicalism (Cambridge: Cambridge Univ. Press, 2012), 
21–22, identified similarities and differences between pentecostals and fundamentalists. 
Among other likenesses, they pointed out that the two groups share common evangelical 
characteristics. They also arose around the same time in history and have a greater 
eschatological urgency and expectation than other evangelicals. Additionally, while both 
pentecostals and fundamentalists view surrounding cultures with pessimism, pentecostals 
focus optimistically on God’s ability to bring about change. 
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The period that this study investigates corresponds with the time when these 
theological shifts and changes were taking place within evangelicalism. Therefore, many 
of the people in this study found themselves identifying with multiple evangelical 
movements throughout their lives, and sometimes simultaneously—they were not always 
mutually exclusive. In cases where a person did not experience many shifts, such as 
someone who was born into and remained a Free Methodist, she certainly interacted and 
worked alongside those who did. This shifting historical context influenced how people 
understood evangelical missions and carried them out. The movement of people across 
related religious traditions also helped to spread child-focused discourse beyond its points 
of origin. 
Child Focus 
Like the construction of a collage, a theme gave specific focus to this project. The 
concept of the child was the focus, and it functioned in two main ways. Like peering 
through a filtered lens, it helped to identify the location of children and what was 
happening with them. However, more important for the argument, this focus exposed 
aspects of evangelical mission history that would not otherwise have been evident had the 
focus been elsewhere.  
This study does not claim to negate the conclusions reached through studies 
focused on other aspects of evangelical mission. Mission with children did not exist in 
isolation but was intimately connected with other aspects of mission and the 
missiological debates of the time. Therefore, this study builds on previous works and 
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relies on them to provide historical context for looking at evangelical mission focused on 
the child. The resulting analysis and conclusions are my attempt to reconcile the various 
patterns I saw in the sources when I focused on the child.  
A fundamental question at the heart of this focus on the child is how to define the 
child. Rather than imposing a definition on the sources, I asked what the subjects meant 
by a child, how they used the term, in what contexts they used it, and for what purposes. 
Such a strategy is a complex and holistic approach to the concept of the child. It built on 
Nigel Asbridge’s deconstruction of the term “child” in his chapter “What is a Child?”63  
Asbridge pointed out that what may appear to be a straightforward question with 
easy answers is fraught with difficulty and ambiguity. Each person brings his or her own 
experience and preconceived notions to the question. To illustrate his point, he showed 
how there are many different answers to this question historically and culturally. He 
examined several derived questions based on the various ways that people have attempted 
to answer the question, such as: “When is a child?” “Whose is a child,” “What is a child 
not?” “Where do children belong?” “What do children do?”64 While it is impossible to 
fully answer all of these questions for all the contexts that this study covers, the focus on 
 
63 Nigel Asbridge, “What Is a Child,” in Through the Eyes of a Child: New 
Insights in Theology from a Child’s Perspective, ed. Anne Richards and Peter Privett 
(London: Church Publishing House, 2009), 1–20. 
64 Asbridge, “What Is a Child.” 
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the child means that these various questions are part of the analysis of the evangelical 
missiological content of this study.  
Therefore, I ask in what contexts and in what ways the subjects of this study used 
terms like child, children, baby, infant, boy, girl, son, daughter, orphan, and for what 
purposes? I not only ask how missionaries and supporters wrote about and worked with 
children but, where possible, I also look at how children wrote about themselves. 
Children’s ages, relationships, locations, capabilities, and actions matter, and therefore, 
are important aspects of the analysis. 
 Two areas of this child focus require further elaboration. First, one common way 
to define a child is by age. In 1989, the United Nations Convention on the Rights of the 
Child (UNCRC) was adopted and is still international law. It defined a child as “every 
human being below the age of eighteen years unless under the law applicable to the child, 
majority [ceasing to be a minor] is attained earlier.”65 The UNCRC and its predecessor, 
the 1959 UN Declaration of the Rights of the Child (UNDRC), also declared that children 
have agency and are vulnerable.66 The UN now promotes the International Day of the 
 
65 General Assembly of the United Nations, “Convention on the Rights of the 
Child,” Office of the United Nations High Commissioner for Human Rights, November 
1989, http://www.ohchr.org/en/professionalinterest/pages/crc.aspx. Majority can be 
obtained by a minor through marriage or emancipation from legal guardians. Notably, the 
United States is the only nation in the world not to have adopted the UN Convention on 
the Rights of the Child. 
66 See the discussion in Kjersti Ericcson, “Children’s Agency: The Struggles of 
the Powerless,” in Apologies and the Legacy of Abuse of Children in ‘Care’: 
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Girl Child, celebrated on October 11 each year. It raises awareness about the particular 
issues that female children face and promotes the protection and education of girls.67 In 
summary, an actual child in the contemporary context is younger than an adult, has 
rights, and needs special care and protection.  
Such international conventions, beliefs, and values were beginning to coalesce 
during the time that this project seeks to study, both in the Western world and in the so-
called “mission fields” in Asia and Africa. For instance, world leaders adopted the first 
international declaration of the rights of the child in Geneva in 1924.68 However, there 
was and still is much debate on this topic, especially related to girl children and 
marriage.69 Therefore, it is important in this study to use clues in the sources, including 
descriptive texts and pictures, to pay attention to children’s ages and not assume current 
conventions apply. However, it is beyond the scope of this study to focus too closely on 
determining children’s ages. 
 
International Perspectives, ed. Johanna Skold and Shurlee Swain, Palgrave Studies in the 
History of Childhood (New York: Palgrave Macmillan, 2015), 42–43. 
67 United Nations, “Girls’ Progress = Goals’ Progress: What Counts for Girls,” 
2016, http://www.un.org/en/events/girlchild/. 
68 United Nations, “Rights of the Child.” 
69 Despite international law, definitions of a child based on age still vary greatly 
around the world, especially in legal issues regarding guardianship, consent, marriage, 




Second, defining a child in terms of faith categories is an important feature of a 
study looking at Christian mission and children. Researchers explore faith and children in 
several different ways. Some theologians have looked at how theological views of 
children and children’s faith formation have changed over time. Marcia J. Bunge is the 
most prolific scholar to focus on theologies of childhood in history. In her writings, she 
provided categories to think about the history of Christian thought as it relates to 
children, including theological concepts like original sin, baptism, and conversion, as 
well as adult obligations to children. She has suggested that Christian views of the child 
can have positive effects on children.70 Building on Bunge’s work, D. J. Konz proposed 
that the five most recurring images of the child theologically conceived throughout 
history are “inherently innocent; inherently sinful; situated in family; vulnerable and 
suffering; and Christian-adult-in-the-making.”71 He also proposed five missional postures 
toward children or ways that Christians have related to children: “idealise; save; 
admonish parents; rescue and protect; and educate toward faith and virtue.”72 This study 
 
70 Marcia J. Bunge, “The Child, Religion and the Academy: Developing Robust 
Theological and Religious Understandings of Children and Childhood,” Journal of 
Religion 86, no. 4 (2006): 548–79; Marcia J. Bunge, “Historical Perspectives on Children 
in the Church: Resources for Spiritual Formation and a Theology of Childhood Today,” 
in Children’s Spirituality: Christian Perspectives, Research, and Applications, ed. 
Donald Ratcliff (Eugene, OR: Cascade Books, 2004), 42–53; Bunge, Child in Christian 
Thought.  
71 Konz, “Many and the One,” 24. 
72 Konz, “Many and the One,” 24. 
 
38 
keeps these various theological and missional categories in mind and notes where sources 
confirm these typologies or challenge them. Where are these concepts evident or absent 
in mission work with children at home and abroad?  
While my approach includes age-related definitions of the child and faith, it 
moves beyond them to use the focus on the child as a lens to look at evangelical mission 
broadly. This approach resembles the move made by the child theology movement.73 
This movement grew out of meetings focused on children-at-risk. It asked how placing “a 
child in the midst” affects all of theology.74 I ask how noticing where the concept of the 
child is present in historical mission discourse affects my understanding of mission 
history. For instance, it engages with questions related to why and in what sense 
evangelical missionaries identified themselves and supporters as children, especially 
“children of God.”75 
 
73 Marcia Bunge, “What Child Theology Is and Is Not,” in Toddling to the 
Kingdom, ed. John Collier (London: Child Theology Movement, 2009), 32–34. 
74 See Collier, Toddling to the Kingdom; “Child Theology Movement,” Child 
Theology Movement, accessed January 17, 2018, http://www.childtheology.org/. 
75 There are other fields of inquiry related to children and faith that intersect with 
this study. For instance, the growing field of children’s spirituality that seeks to 
understand how children experience religious and spiritual life. For example, see Siebren 
Miedema, “Pupils’ Religious Identity Formation for a Secular Age,” Religious Education 
105, no. 3 (May 15, 2010): 253–57; Vivienne Mountain, “Educational Contexts for the 
Development of Children’s Spirituality: Exploring the Use of Imagination,” International 
Journal of Children’s Spirituality 12, no. 2 (2007): 191–205; Eugene C. Roehlkepartain 
et al., eds., The Handbook of Spiritual Development in Childhood and Adolescence 
(Thousand Oaks, CA: Sage Publications, 2006). However, interaction with this field was 
not part of my analysis. 
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To look at evangelical mission history while focusing on the child illuminates that 
history in new ways. It calls into question typical depictions that set up opposing poles of 
theological debate and practice. For instance, historians of American religion often 
present different approaches to faith formation in children with a binary interpretation. 
They present revivalism, with its emphasis on evangelical conversion experiences, as the 
evangelical pole and Christian nurture or a religious education approach to raising 
children in the faith as the liberal pole.76 However, when one looks at evangelical mission 
history with children, one sees that evangelicals emphasized and engaged in both. 
Evangelism and social action rarely appear as separate things in evangelical mission work 
focused on children. Perhaps more than any other focus, the child highlights a both/and 
approach to Christian mission theory and practice and uncovers under-researched aspects 
of the faith identities of missionaries and supporters. 
Often omission of children from histories is attributed to the fact that sources are 
limited, but in the case of mission history, this is far from true. It is true that few if any 
evangelical missionaries who worked with children wrote systematic missiological 
studies of their work with children. Instead, they lived out their mission theory as they 
worked and served.77 However, contrary to a seemingly logical assumption that they 
 
76 For instance, see the discussion on the conflict over conversion in Priscilla 
Pope-Levison, Building the Old Time Religion: Women Evangelists in the Progressive 
Era (New York: New York Univ. Press, 2014), 6–7. 
77 This is in line with Frances S. Adeney’s suggestion that women tend to do their 
mission theology—they live it out as they engage in mission. Frances S. Adeney, Women 
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lacked the time and energy, missionaries who worked with children were also copious 
writers. They wrote letters, pamphlets, and even some books. They narrated their 
experiences of mission and their lives of faith, often to generate prayer and financial 
support for their work. Children on the field and at home also wrote about their 
participation in or relationship with missions. Editors of periodicals associated with the 
missionaries’ movements printed and distributed these various types of autobiographical 
writings. So, mission sources might represent one of the greatest sources of historical 
knowledge of children.  
The new and growing academic field of childhood studies has discovered and 
utilized historical mission sources. Two series, the Palgrave Studies in the History of 
Childhood and the Studies in Childhood: 1700 to the Present, feature books and chapters 
that look at childhood in Christian mission contexts and use mission sources.78 Childhood 
 
and Christian Mission: Ways of Knowing and Doing Theology (Eugene, OR: Pickwick 
Publications, 2015). 
78 Some examples of volumes in these series include: Heidi Morrison, Childhood 
and Colonial Modernity in Egypt, Palgrave Studies in the History of Childhood 
(Basingstoke, UK: Palgrave Macmillan, 2015); Lucy Underwood, Childhood, Youth, and 
Religious Dissent in Post-Reformation England, Palgrave Studies in the History of 
Childhood (New York: Palgrave Macmillan, 2014); S. E. Duff, Changing Childhoods in 
the Cape Colony: Dutch Reformed Church Evangelicalism and Colonial Childhood, 
1860–1895, Palgrave Studies in the History of Childhood (New York: Palgrave 
Macmillan, 2015); Johanna Skold and Shurlee Swain, eds., Apologies and the Legacy of 
Abuse of Children in ‘Care’: International Perspectives, Palgrave Studies in the History 
of Childhood (New York: Palgrave Macmillan, 2015); K. Vallgårda, Imperial 
Childhoods and Christian Mission: Education and Emotions in South India and 
Denmark, Palgrave Studies in the History of Childhood (New York: Palgrave Macmillan, 
2015); Helen May, Baljit Kaur, and Larry Prochner, Empire, Education, and Indigenous 
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studies shed light on the fact that ideas and conceptions of childhood have changed 
throughout history and varied in different geographical and ethnic contexts. With a few 
exceptions, childhood studies scholars typically look at Christian missions within 
postcolonial and sociological frameworks that tend to view religious influences as 
negative.79 Therefore, sometimes childhood studies scholars portray Christian 
missionaries and missions in unnuanced and highly negative ways.80 While not glossing 
over missionary shortcomings in practice and theory, this study seeks to pay equal respect 
to the potentially positive influence of Christian missionaries in various locations. 
 
Childhoods: Nineteenth-Century Missionary Infant Schools in Three British Colonies, 
Studies in Childhood, 1700 to the Present (Surrey, UK: Ashgate, 2014); Hugh Morrison 
and Mary Clare Martin, eds., Creating Religious Childhoods in Anglo-World and British 
Colonial Contexts, 1800–1950, Studies in Childhood, 1700 to the Present (London: 
Routledge, 2017). 
79 For example, see Vallgårda, Imperial Childhoods. This is perhaps the most 
comprehensive history of mission as it relates to the child using a postcolonial approach. 
She relied on the postcolonial history of emotions. She argued that missionaries who 
engaged in the “rescue” of Indian children and civilizing educational missions 
contributed to the idea of the benevolence of imperialism. While this argument is 
certainly viable, it fails to account for the involvement of individuals such as Pandita 
Ramabai in the rescue of “brown” children. Pandita Ramabai was an Indian Sanskrit 
scholar and Christian convert, who does not fit neatly into a “missionary category” and 
was heavily involved in “rescuing” children in India. See Clementina Rowe Butler, 
Pandita Ramabai Sarasvati: Pioneer in the Movement for the Education of the Child-
Widow of India (New York: Fleming H. Revell Company, 1922). For more on Ramabai, 
see Chapter 3 of this dissertation. 
80 Morrison and Martin attempted to correct this bias in their history. Morrison 




Just as the form or medium of a piece of art is important to its interpretation, the 
nature of this study’s form is important. In this project, narratives or stories are the 
common forms. Storytelling is the most common type of writing in the primary sources, 
and it gives different textures and dimensions than other forms of communication, such 
as expository writing. Because the sources were often fragmentary narratives, they rarely 
provided comprehensive biographical narratives. Instead, these sources gave snapshots of 
a wider narrative of evangelical mission, especially as it related to children. Therefore, to 
reiterate, this dissertation most closely resembles the reconstruction and analysis of a 
collage. 
A closer look at the nature of the narratives in this study is essential to 
understanding the analysis. A traditional understanding of the term narrative, based on 
Aristotle’s thought, is that a narrative has a beginning, middle, and end, and often points 
beyond itself to a greater meaning or value.81 However, this is a somewhat simplistic and 
limiting usage of the term. It seems to imply that a single story has to be contained in one 
document, there is only one narrative structure, narratives are not embedded in other 
 
81 D. Bruce Hindmarsh adopted this understanding in his study. D. Bruce 
Hindmarsh, The Evangelical Conversion Narrative: Spiritual Autobiography in Early 
Modern England (Oxford: Oxford Univ. Press, 2005), 6–8. He provided an excellent 
discussion regarding the relationship among autobiography, narrative, identity, 
conversion, and the gospel (4–16) from a historical perspective that informs my 
approach, but his definition of narrative is much narrower than mine. 
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types of communication, and accounts of events that do not fit the structure cannot have a 
moral.  
In contrast, this study adopts an understanding of narrative more in line with 
wider narratology studies. Narratives include a broad range of sources in which people 
tell stories or give an account of events and their lives, what some call personal 
narratives, but narratives’ forms can vary greatly.82 Like a traditional understanding of 
narrative, this usage also includes the possibility that a single story points to a bigger 
story. In their formidable work on personal narratives, Mary Jo Maynes, Jennifer L. 
Pierce, and Barbara Laslett contended that  
analyzing personal narrative evidence demands attention to historical 
contextualization. Conversely, personal narrative analysis can illuminate the 
operation of historical forces and of public or historical narratives as they 
influence people’s motivations and their self-understandings as historical 
agents.83 
Therefore, in my analysis, I seek to place the personal narratives in their historical 
contexts, especially the missiological debates of the time, and shed light on the larger 
narratives of which they are a small part.  
 
82 See discussion in Michael Quinn Patton, Qualitative Research and Evaluation 
Methods, 3rd ed. (Thousand Oaks, CA: Sage Publications, 2002), 115–18. 
83 Mary Jo Maynes, Jennifer L. Pierce, and Barbara Laslett, Telling Stories: The 
Use of Personal Narratives in the Social Sciences and History, Kindle ed. (Ithaca, NY: 




A nuanced and credible analysis of personal narratives considers the differences 
between various forms, such as autobiography, letters, and diaries. Maynes, Pierce, and 
Laslett elaborated:  
the most effective analyses of personal narratives pay close attention to how 
genres and their rhetorical mode shape life stories and explicate precisely how 
analysts are reading their sources in light of the generic characteristics of their 
sources. . . . the particular form personal narratives take (whether as oral histories, 
autobiographies, diaries, or letters), their temporal dimension (in historical time 
and the point in which they are written in the narrator’s life cycle), and the 
conditions under which they are produced all shape both what is included in the 
text and what is not.84 
 
The narrative part of the analysis includes special attention to these issues about the 
various forms of narrative.  
Scholars have applied this kind of narrative understanding and analysis to the 
Bible.85 It is now common practice to refer to the “biblical narrative,” although many of 
the books of the Bible would not classify as narratives in the traditional sense, and the 
story is somewhat fragmented. A huge portion of the New Testament is missionary 
letters. While these letters contain some stories, scholars who take a narrative approach to 
the Bible use these sources to help establish the structure of the wider biblical narrative 
 
84 Maynes, Pierce, and Laslett, Telling Stories, 96. 
85 Christopher J. H. Wright, The Mission of God: Unlocking the Bible’s Grand 
Narrative (Downers Grove, IL: IVP Academic, 2006); Arthur F. Glasser et al., 
Announcing the Kingdom: The Story of God’s Mission in the Bible (Grand Rapids, MI: 
Baker Academic, 2003). This approach also undergirds the argument that Lesslie 
Newbigin made in Lesslie Newbigin, “The Bible as Universal History,” in The Gospel in 
Pluralistic Society (Grand Rapids, MI: Eerdmans, 1989), 89–102.  
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that they seek to bring to light. Some authors have taken this approach a step further to 
construct biblical narrative theologies of mission.86 
While biblical narrative studies have been quite common in the field of mission 
studies, scholars have somewhat ignored other historical narrative documents of 
missionaries.87 Frances S. Adeney has advocated for more narrative studies to contribute 
to the historical understanding of mission theologies and theory by looking at 
missionaries’ direct statements and actions.88 This study seeks to do that and tap into 
these rich and overlooked sources in the history of missiology. 
 
86 For instance, Charles Van Engen, Nancy Thomas, and Robert Gallagher edited 
a volume that introduced a narrative approach to mission theology. Each chapter used the 
narratives of the contributors, contemporary mission scholars and missionaries, and 
historical figures to present a collective “narrative theology of mission.” See Charles Van 
Engen, Nancy Thomas, and Robert Gallagher, eds., Footprints of God: A Narrative 
Theology of Mission (Monrovia, CA: MARC, 1999). Sarita D. Gallagher also constructed 
a missiological narrative in her comparative study of the history of a Christian group in 
Papua New Guinea and biblical passages related to the Abrahamic Covenant. See Sarita 
D. Gallagher, Abrahamic Blessing: A Missiological Narrative of Revival in Papua New 
Guinea (Eugene, OR: Pickwick Publications, 2014).  
87 Examples of biblical narrative approaches to the study of mission include: 
Robert L. Gallagher and Paul Hertig, eds., Mission in Acts: Ancient Narratives in 
Contemporary Context (Maryknoll, NY: Orbis Books, 2004); Wright, Mission of God; 
Glasser et al., Announcing the Kingdom; Robert L. Gallagher, “Good News for All 
People: Engaging Luke’s Narrative Soteriology of the Nations,” in Contemporary 
Mission Theology: Engaging the Nations, ed. Robert L. Gallagher and Paul Hertig 
(Maryknoll, NY: Orbis Books, 2017), 193–202.  
88 Frances S. Adeney, “Why Biography? Contributions of Narrative Studies to 
Mission Theology and Mission Theory,” Mission Studies 26, no. 2 (2009): 162–63. 
Adeney focused primarily on the wider category of biography, of which autobiographical 
writing is a sub-set. She said that biography narratives can supplement autobiographical 
narratives since people do not always record everything they did. 
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In contrast to biblical narrative theologies of mission, this study does not 
construct a contemporary normative missiology from the historical sources. Instead, 
using the historical micro-narratives of individuals involved in mission in the primary 
sources, in conjunction with secondary sources, it reconstructs and analyzes a wider 
narrative focused on mission thought and practice related to children. In examining these 
nested narratives, I note the type of narratives people wrote, to what audience they 
directed their writing, under what circumstances, and for what purpose. I ask what story 
the subjects were telling about children and what it revealed about their identities, 
theologies, strategies, practices, and perspectives on faith and mission. I did this by 
looking for repeated patterns and progressions. I also kept in mind that as evangelicals, 
they would have rooted their story in what they saw as a universal biblical story. I also 
interrogate how this narrative type of missiology functioned as normative missiology 
during the historical time.  
There were a variety of narrative sources that made up the primary sources for 
this study. Public letters, articles, pamphlets, booklets, memoirs, and autobiographies 
provided the bulk of the narrative material. Official reports, internal records, private 
letters, private diaries, personal scrapbooks, missionary calendars, and biographies 
supplemented and provided triangulation. Pictures also contributed to the storytelling. 
Except for autobiographies, most of these sources did not attempt to tell a comprehensive 
story of an individual or mission field but contained snippets of personal stories. In fact, 
many left situations open-ended and unresolved. While fragmentary, there was still 
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coherence and structure, though different from a stand-alone story with traditional plot 
development. 
Personal narratives made up the bulk of the primary sources. These narratives 
were in letters, articles, and pictures that appeared in denominational, mission, and 
independent Christian periodicals. In some cases, writers addressed their letters to editors 
with the intention of publication for a wider audience. In other cases, the published letters 
were circular letters that missionaries sent directly to all their supporters that editors then 
printed. Still, in other cases, printed letters were personal letters that the writer or 
recipient submitted for publication. The periodicals also included articles by editors and 
others about mission with children as well as biographies of missionaries. The frequency 
of publication of these periodicals varied from weekly, bi-monthly, monthly, to quarterly. 
I prioritized mission periodicals in denominational sources, but where they did not exist, I 
scanned denominational periodicals for mission content. 
In the case of the Free Methodist Church (FMC), I looked exclusively at mission 
periodicals, including The Missionary Tidings, the main historical mission periodical of 
the FMC that began in 1897. Stories and other data filled its pages. Produced by the 
Woman’s Foreign Missionary Society (WFMS) of the FMC and edited by its leading 
women, it is not surprising that work with children featured prominently in its pages. For 
example, the editors included letters from missionary F. Grace Allen and the students in 
her charge in Southern Africa. They also featured stories about work with orphan 
children in India and what child-life was like in various regions of the world. Reports and 
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pictures of Sunday school happenings were among some of the other content related to 
children. During the first two years of its existence, Missionary Tidings periodically 
published a “Children’s Number,” specifically targeting child readers in the United 
States. By 1901 this “Children’s Number” had transitioned to a separate quarterly 
periodical called In Mission Lands for Young People, especially for use in Young 
People’s Societies.89  
I had to search denominational periodicals in the Wesleyan Methodist Church to 
cover sources in the same period because a dedicated mission periodical did not exist 
until 1919. Therefore, the Wesleyan Methodist, the main denominational periodical, was 
my source for missionary narratives until 1919. The Wesleyan Methodist did not 
disappoint as a source, however. The story of how the Young Missionary Workers’ Band 
(YMWB) started through a flurry of letters between “Pa Clarke,” a male missionary to 
Sierra Leone, and a young boy in the USA named Coy Hogg appeared there. Then in 
1919, the Woman’s Home and Foreign Missionary Society (WHFMS) began publishing a 
denominational mission periodical, the Wesleyan Missionary. Additionally, by the early 
1920s, the YMWB was producing a quarterly bulletin that contained many mission 
stories.90 
 
89 The record indicates In Mission Lands ran from 1901 to at least 1907. No 
copies were among the MT bound files after 1907, but it may have continued. 
90 Between 1903 and 1908 the YMWB produced a yearbook that simply listed the 
names of the members of the band. Beginning in 1909, pictures and stories began to 
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The Church of the Nazarene (CN) had the most complicated periodical sources. It 
was not until 1913 that their main mission periodical, The Other Sheep, came into being. 
Therefore, before that time, periodicals of the numerous movements that eventually 
formed the CN made up my sources. The most useful of these sources included Beulah 
Christian of the Association of Pentecostal Churches of America (APCA), based in the 
Northeast, and the periodical of the Pentecostal Mission of Nashville, Tennessee, Zion’s 
Outlook, that continued as Living Water in 1902. The Iowa-based Hephzibah Faith 
Missionary Association’s Sent of God was also one of the periodicals located at the 
Church of the Nazarene Archives that contributed to this study.91 
The pentecostal sources did not include prominent periodicals that focused strictly 
on mission, but the three most important pentecostal periodicals for this study had strong 
mission bents: Bridegroom’s Messenger, Latter Rain Evangel, and Pentecostal 
Evangel.92 Bridegroom’s Messenger was produced in Atlanta by people who eventually 
 
feature in the publication. This continued to increase until 1921 when the yearbook 
became one number of the YMWB’s quarterly bulletin. See YMWB box, WCA. 
91 The HFMA headquarters merged with the CN in the 1950s. Many of its mission 
fields had already merged with the Wesleyan Church and the Overseas Missionary 
Fellowship (OMF). See Kostlevy, Historical Dictionary, 144–45; Paul W. Worcester, 
The Master Key: The Story of the Hephzibah Faith Missionary Association (Kansas City, 
MO: Nazarene Publishing House, 1966), 26, 28, 59. 
92 Pentecostal Evangel first went by Christian Evangel and then Weekly Evangel 
at various points before it became Pentecostal Evangel. See Consortium of Pentecostal 




became part of several pentecostal denominations. It contained some of the most 
important sources on mission work with children. The long-time editor from 1908–23 
was Elizabeth A. Sexton.93 Latter Rain Evangel was a monthly periodical put out by 
Stone Church in Chicago, a prominent pentecostal church that eventually became part of 
the Assemblies of God (AG). Sermons from missionaries who visited the church to tell 
about their work were common features of this periodical. Anna C. Reiff served as the 
editor for many years.94 Pentecostal Evangel eventually became the weekly periodical for 
the AG. Several independent pentecostal missions also produced their own periodicals, 
such as the Home of Onesiphorus’ Harvester in China, Adullam News in China, and 
Sharannagar News in India that eventually became affiliated with the AG. 
It was beyond the scope of this study to determine to what extent editors of these 
periodicals shaped the narratives that the wider public saw, but it is important to 
acknowledge their roles. Editors chose what to include and not include in various issues. 
Sometimes, especially in the periodicals that were not exclusively dedicated to missions, 
they summarized missionary happenings by cutting and pasting various missionary letters 
together. Their commentary on letters, editorials, and other articles also shaped and 
 
93 Consortium of Pentecostal Archives, “Bridegroom’s Messenger,” accessed 
January 17, 2018, https://pentecostalarchives.org/collections/bridegroomsmessenger/. 
94 Consortium of Pentecostal Archives, “Latter Rain Evangel,” accessed January 
17, 2018, https://pentecostalarchives.org/collections/latterRainEvangel/. 
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contributed to the discourse. Interestingly, some of the richest periodical sources of 
information on children had female editors. 
Beyond the periodicals, some missionaries, especially pentecostals like Trasher, 
also told their stories publicly in circular letters, pamphlets, and booklets specifically 
dedicated to letting people know about their work and mission. The reach of these types 
of sources is less certain than periodicals, and the pamphlets and booklets often contained 
no publication dates. Others, especially Wesleyan holiness missionaries, told their life 
and ministry stories through published memoirs and autobiographies. These documents 
also served as early histories of their denominational missions. 
The availability and use of other types of sources, including official reports, 
internal records, private letters, private diaries, personal scrapbooks, missionary 
calendars, and biographies, varied greatly. The Wesleyan holiness archives contained 
huge volumes of most of these kinds of sources, while the pentecostal records were 
sparse for many of the identified missionaries. Both issues proved somewhat challenging. 
For instance, the record of private letters in the Free Methodist archive was so 
voluminous that any single missionary file could have served as the source material for a 
dissertation. It was unmanageable to wade through each personnel file or regional 
mission file, so I had to pick and choose where to go deeper. The information I gathered 
in these less public sources helped to fill out the public story and corroborate facts. For 
example, a diary and a record book kept by early missionaries in orphanages in India 
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contained notes on each child taken into their care.95 These sources told part of the story 
of the children’s relationships with the mission orphanage and supporters in the USA. 
Other detailed reports contained concrete data and numbers on the actual workings of 
mission schools and orphanages.  
Third-person public sources, such as missionary calendars and biographies, also 
helped to fill out stories from first-person sources in the Wesleyan holiness sources. 
Biographies were important sources of information about key individuals and sometimes 
contained snippets of the subjects’ own words. In most cases, spouses, children, siblings, 
co-workers, or other mission personnel wrote these biographies after the death of their 
loved-one or colleague. It was rarer to find third-person supplemental sources in the 
pentecostal records than in the Wesleyan holiness archives. While it was harder to go 
deeper on many pentecostal subjects, the lack of additional sources on many people made 
it much easier to know where to focus. 
The diversity of the sources that were available to analyze in this study created a 
complex picture. The concept of narrative or story, in all its forms, provided the best way 
to talk about these sources collectively. 
 
95 Phebe Ward, Diary (1896–1897), Pamphlet 268, MMHC; Supporters – 
Workers (India: 1901–1917), MMHC. 
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Conceptual Frame and Limits 
Taken together, the four aspects of my approach to this collage-like study—the 
method, content, focus, and forms—are its conceptual framework. My use of this frame 
highlighted the project in a specific way and helped determine what I have included. Like 
any frame, this one also limited the project. While the rest of this dissertation showcases 
what I included and how I have interpreted it, here, I explain what was left out—the 
boundaries that contained the project.  
While this study claims the comprehensive descriptors “holiness and pentecostal” 
and “global evangelical,” its scope is limited in several ways. First, its sources came 
almost exclusively from USA-based Wesleyan holiness archives and archives affiliated 
with the Assemblies of God, a pentecostal denomination. Therefore, the missionaries and 
sending churches in this study did not represent a variety of nations but are decidedly 
North American. In those cases where missionaries were not North American in origin, 
they typically received formative training in North America and relied on a North 
American support base. Other holiness groups representing the Keswick holiness stream 
and other pentecostal groups did not receive equal representation. Although some of the 
missionaries in the study started as or eventually became mainline Protestants or 
fundamentalists, this project does not claim to have investigated these groups extensively, 
and therefore, its conclusions may not fully represent these streams of evangelicalism. 
Second, while the search for children in my sources initially did not exclude any 
geographical regions, it did identify where missionary work with children was happening. 
 
54 
Although it seemed to be happening all over the world, to limit the scope of this study, I 
chose to focus on regions and countries where the most written sources existed in the 
archives I consulted. In Asia, these were India and China. In sub-Saharan Africa, these 
were South Africa and Sierra Leone. Finally, in the Near East, these were Egypt and 
Turkey. Although some sources existed for Latin America, they were noticeably sparse, 
and therefore, early on, I chose to exclude this region to limit the study’s scope. 
Similarly, I cast a wide net in my early time range, approximately 1880 to 1939, 
but I chose to limit the study by focusing on primary sources written within the time 
where the most sources seemed to exist. The time that emerged was 1897 to 1929. 
However, missionaries and others sometimes wrote about their experiences during that 
time at a later date, so some sources fall outside the time frame, but their content is about 
this early part of the twentieth century.  
Finally, unlike common historical approaches to mission history, this project is 
not an attempt to provide an extensive biography of any of the missionaries or a 
comprehensive history of their institutions, movements, or denominations. Nor does it 
look at the long-term impact of mission on the children, communities, or Christian 
churches in their contexts. It is also not a social history. Instead, it focuses on the global 
holiness and pentecostal discourse surrounding mission work with children—both the 
characteristics of that discourse and how it functioned. Thus, it is limited to those within 
these movements who wrote about this topic. Although looking at the holiness and 
pentecostal movements is a much broader limit than focusing on one denomination, 
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doing so made it possible to compare similar denominations and illuminate common 
trends and differences. The focus on multiple holiness and pentecostal movements 
enabled me to identify interdenominational and cross-movement connections. 
Organization 
Each remaining chapter of this dissertation analyzes the global holiness and 
pentecostal mission discourse focused on the child and builds toward a conclusion. 
Chapter One looks at the concept of the child’s connection to evangelical identity and 
mission work during the movement’s early history. It argues that the child was central to 
historical evangelical identity, spirituality, and mission. The chapter first looks at the life 
and writings of an evangelical historical antecedent, Augustus Hermann Francke. Then, 
relying on the narratives of famous evangelicals such as Nicolaus von Zinzendorf, John 
Wesley, and others, it shows that there were four child-centered features of 
evangelicalism. These features included inherent child theology, narratives about 
children’s extraordinary spiritual devotion, family religion, and the Sunday school 
movement. It also highlights the children that were at the center of evangelical mission—
missionary children and mission children. The chapter concludes that a child-focused 
analysis of evangelicalism deepened Bebbington’s quadrilateral and suggested other 
important features of evangelicalism. 
Chapter Two looks at the changing social and religious contexts of the 1860s 
through the 1920s in which holiness and pentecostal mission began. It argues that 
changing views of children, mission, and evangelical contributed to the proliferation of 
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child-focused mission efforts and the growth of these new evangelical movements. It 
explores changes in the social and religious landscapes that occurred during the time. 
First, it looks at changing views of the child and childhood in the wider society, including 
the sentimentalization of children and the emergence of the idea of the ideal childhood. 
Then it examines changes in evangelical approaches to mission funding, staffing, and 
administration that affected children. It illustrates these changes by looking at the 
narratives and work of William and Clementina Butler, the women’s missionary 
movement, William Taylor, George Müller, and the faith mission movement. Finally, it 
highlights the emergence of new types of evangelicals in the form of holiness groups, 
pentecostals, and fundamentalists. It concludes that holiness and pentecostal groups 
coalesced around child-focused mission during a time when efforts to protect and study 
children increased, approaches to mission shifted, and new evangelical groups emerged. 
Chapter Three focuses on the stories and influence of the Norton family, 
especially Albert Norton, on holiness and pentecostal mission work with children. It 
argues that the Nortons embodied a childlike faith that had important implications for 
mission. Trust and dependence on God as a good father who would provide for their 
needs characterized their faith. The chapter relies on family narratives as it traces the 
Nortons’ approach to faith through their changing theological affiliations and the 
establishment and expansion of Boys’ Christian Home in India. Their stories revealed 
that they influenced others in their work with children and raised many Indian children in 
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the Christian faith. It concludes that they functioned as emblematic figures in the holiness 
and pentecostal mission work with children. 
Chapter Four centers on the child in holiness mission discourse. It argues that 
holiness groups promoted a mission of rescuing and raising children in Christian faith 
that grew their movement around the world. It looks at the writings and work of many 
holiness missionaries. Key figures include F. Grace Allen and Nellie Reed with the Free 
Methodists in Southern Africa, George H. and Mary Lane Clarke with the Wesleyan 
Methodists in Sierra Leone, and Martyn D. and Anna M. Wood with the Association of 
Pentecostal Churches of America in India.  
The chapter begins by looking at the factors that motivated holiness groups in this 
mission and the methods that they used. Holiness piety and a reforming impulse 
propelled holiness groups in their mission with children. They relied heavily on Sunday 
schools, denominational schools, and orphanages as the means of moving their mission 
forward. The chapter analyzes how missionaries and other members of the holiness 
movement encouraged children to participate in missions through periodicals, groups, 
and days focused on children. In doing so, they contributed to the spiritual formation of 
the children and the growth of their movements. It also examines the child-focused 
features of mission literature that helped to shape their movement. Periodicals promoted 
the significance of children, shared stories of child life abroad, and printed profiles of 
specific mission children. Mission children, missionaries, and supporters used family 
tropes in their published correspondence that developed a sense of relational intimacy 
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that may or may not have reflected realities. However, this perceived closeness likely 
encouraged people to support the mission.  
Writers conveyed the potential and results of child-focused mission through 
pictures, symbolic language, before and after pictures, and examples of useful mission 
children. The stories that the missionaries shared about their mission children’s changed 
lives and mission children who became Christian workers reinforced the holiness mission 
with children. They also provided evidence that their mission was successful. The chapter 
concludes that the holiness mission discourse related to children bolstered the fracturing 
of evangelicalism into different theological communities. However, the mission that the 
various groups shared to rescue children and raise them in the Christian faith still pointed 
to a common evangelical identity.  
Chapter Five highlights the narrative writings of pentecostal missionaries who 
worked with children in need in orphanages, industrial homes, and boarding schools—
types of surrogate homes. It shows how pentecostal mission discourse helped to build the 
homes and shape pentecostal childhoods. Leslie and Ava Anglin of the Home of 
Onesiphorus in China, as well as Lillian Trasher and Assiout Orphanage in Egypt, are the 
important figures and institutions in the chapter.  
The chapter introduces the prominent pentecostal mission homes and the literature 
where stories about them appeared. It also provides a background on the historical, 
missiological, and personal contexts in which the Anglins and other pentecostal 
missionaries worked. Pentecostal missionaries faced pressure within their movement to 
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prioritize evangelistic preaching rather than child-focused educational or compassionate 
mission. However, despite these pressures, relationships helped to build and maintain 
pentecostal mission homes. Perceived relationships with the divine validated the 
missionaries’ work to readers and helped them through tough times. Relationships with 
supporters at home, local people, and even other missions enabled the exchange of stories 
and resources. Relational separatism from some other evangelical movements also 
promoted solidarity. Pentecostal mission discourse and how pentecostal missionaries ran 
the homes helped to form pentecostal childhoods. The desired outcomes that missionaries 
sought in raising children in the homes was for them to be useful Christians and the 
leaders of the church in their locations. Domestic intimacy with intercultural non-kin 
others, training in practical faith and trades, and religious experiences formed and 
characterized pentecostal childhoods in these homes. The chapter concludes that while 
the experiences of children raised in pentecostal mission homes shaped their childhoods, 
stories of their childhoods contributed to the creation of pentecostal meta-culture that 
shaped the movement. 
Finally, the conclusion summarizes the findings and considers the significance of 
the mission discourse related to the child during its time. It concludes that the mission 
discourse about the concept of the child contributed to the formation and shaping of 
global evangelicalism, especially in its holiness and pentecostal forms. The discussion 
includes four topics. First, it looks at the making of the movements. It shows how people 
who wrote about and worked with children were key builders in their movements, and the 
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establishment of children’s missionary movements was an aspect of institutionalization. 
Second, it reviews the features of the child missiology behind much of the mission work 
with children during the period. A spirituality referred to as “childlike faith” animated the 
work. Holiness and pentecostal movement missionaries understood themselves to be 
children of God, and because of this assumed identity, they believed that they could take 
the promises of the Bible literally. Their faith gave them the confidence to launch work 
with children that required large investments of funds, even when they had no resources 
in hand. Donations from friends near and far propelled their work forward. However, this 
child missiology also contained paternalistic tendencies. Third, the study provides a 
historical link between nineteenth and early twentieth-century evangelical mission and 
current child sponsorship programs. Some of the strategies that the people in this study 
employed in their fundraising for work with children resembled those of child 
sponsorship organizations such as World Vision and Compassion International. 
Illuminating the link between mission and child sponsorship gives insight into the 
motivations and staying power of evangelical child-focused work and fundraising 
strategies––it was central to evangelical identity, spirituality, and mission. Lastly, the 
conclusion analyzes the role of the concept of the child in evangelical mission narratives 
in shaping evangelicalism. It sets the stories that evangelicals told about children in their 
theological contexts. As people who believed themselves to be spiritual children of God, 
stories of actual children held spiritual significance. Therefore, stories of the child helped 
to shape evangelicalism.  
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CHAPTER 1  
THE CENTRALITY OF THE CHILD IN EVANGELICAL IDENTITY, 
SPIRITUALITY, AND MISSION 
According to historian David Bebbington, George W. E. Russell, a High 
Churchman who was raised evangelical and wrote about his memories of mid- to late-
nineteenth-century British evangelicalism, “remembered that the Evangelicals of his 
childhood divided humanity into two categories”—converted and unconverted. He “had 
also been taught to be active in charity, to read the Bible and to maintain ‘the doctrine of 
the Cross’.”1 Bebbington used Russell’s narrative, “Recollections of Evangelicals,” a 
chapter in his The Household of Faith, to identify what he believed were the four core 
priorities of evangelicals in his history of evangelicals in modern Britain: conversionism, 
activism, biblicism, and crucicentrism. Since that time, other scholars have proposed 
additional characteristics, but it is still the most widely accepted historical definition of an 
evangelical of any nationality throughout the world.2  
 
1 Bebbington, Evangelicalism in Modern Britain, 16. Bebbington drew from 
George W. E. Russell, “Recollections of the Evangelicals,” in The Household of Faith 
(London: Hodder and Stoughton, 1902), 240–45. 
2 For thorough discussions of various scholarly definitions of evangelicals, see 
Hutchinson and Wolffe, Global Evangelicalism, 1–24; Sweeney, American Evangelical 
Story, 17–26. See also the discussion in Mark A. Noll, The Rise of Evangelicalism: The 




However, a close reading of Bebbington and his sources indicates that the concept 
of the child was an equally important, if not more foundational, aspect of evangelical 
identity. While the quadrilateral that Bebbington extracted from Russell’s recollections 
was evident in what Bebbington cited, two other elements of Russell’s narrative are also 
visible to the reader but not analyzed by Bebbington. First, evangelicals were influential 
in Russell’s childhood, and second, they taught him to be an evangelical while he was a 
boy.  
Direct reading of Russell’s narrative sheds even more light on the importance of 
the concept of the child. Bebbington found his quadrilateral in Russell’s recounting of 
evangelical training in the home.3 According to Russell, children’s instruction in the 
home covered the “Atoning Death of Christ,” and acceptance of it through conversion. 
Children wished to be converted like their elders, and “the method of teaching was as 
follows. From our very earliest years we were taught the Bible, at first orally; and later 
we were encouraged to read it.”4 He also noted that  
While we were still very young children, we were carefully incited to acts of 
practical charity. We began by carrying dinners to the sick and aged poor; then we 
went on to reading hymns and bits of Bible to the blind and unlettered. As soon as 
we were old enough we became teachers in Sunday Schools, and conducted 
classes and cottage meetings. From the very beginning we were taught to save up 
our money for good causes. Each of us had a “missionary box.”5  
 
 
3 Russell, “Recollections,” 239. 
4 Russell, “Recollections,” 240. 
5 Russell, “Recollections,” 241. 
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Russell’s words reveal that the teaching of evangelical spirituality to young children, 
especially in the home, was a fundamental aspect of evangelicalism.6 Perhaps 
Bebbington overlooked this because it was not stressed as much as other things in the 
evangelical theological discourse in his sources. The importance of training children was 
more evident in narrative writings about evangelical actions and experiences; it was more 
lived and assumed than argued. 
While many studies besides Bebbington’s have examined the history of 
evangelicals, and some scholars have attempted to look at the relationship between 
evangelicals and children, none have suggested that the child was central to evangelical 
identity, spirituality, and mission.7 This chapter argues that the concept of the child has 
 
6 The term spirituality is “concerned with the conjunction of theology, 
communion with God and practical Christianity” Ian M. Randall, What a Friend We 
Have in Jesus: The Evangelical Tradition (Maryknoll, NY: Orbis Books, 2005), 22. 
Randall drew this use from Philip Sheldrake, Spirituality and History (London: SPCK, 
1991), 52. Therefore, in attempting to sketch the spirituality of evangelicals, my approach 
looks at stated convictions, devotional practices, and missional actions. 
7 This chapter draws on the work of several general histories of evangelicalism 
and evangelical spirituality. Only one work included dedicated sections on children or 
listed children as a category in the index: W. Reginald Ward, The Protestant Evangelical 
Awakening (Cambridge: Cambridge Univ. Press, 1992), 40–44, 71–73. Some histories of 
evangelicals’ relationships to children appear in works focused on Christianity in general, 
but the focus is typically on early figures’ theology rather than widespread practice. See 
Bunge, Child in Christian Thought; Susan Ethridge Willhauck, “John Wesley’s View of 
Children: Foundations for Contemporary Christian Education” (PhD diss., Catholic Univ. 
of America, 1992); Peter Benzie, “As a Little Child: Children in the Theology of John 
Wesley” (MTh thesis, Laidlaw-Carey Graduate School, 2010). Some scholars have 
produced works focused on specific historical topics related to children/youth and 
evangelicals. See Jamie Hink, “‘Out of the Mouths of Babes and Sucklings’: Children 
and Youth in the Great Awakening” (PhD diss., Northern Illinois Univ., 2013); Micah 
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been an integral part of evangelical identity, spirituality, and mission throughout the 
history of the movement. Not only were children taught to be evangelical, but the concept 
of the child was fundamental to evangelical understandings of conversion. In addition, 
although they presented challenges to theology and missiology, children were at the 
center of important approaches to mission and participated in missionary endeavors.  
This chapter traces the theme of the child in evangelical history with attention to 
its mission history from the late seventeenth century through the eighteenth century and 
up to the mid-nineteenth century.8 It relies on some of Bebbington’s categories and 
 
Davidson, “The Role of Youth in the Great Awakenings of North America from 1720 
through the Civil War” (PhD diss., Southwestern Baptist Theological Seminary, 2003); 
W. W. Sweet, “Character Emphases in Early Evangelical Movements,” Religious 
Education 24, no. 1 (1929): 41–48; Paul E. Sangster, Pity My Simplicity: The Evangelical 
Revival and the Religious Education of Children, 1738–1800 (London: Epworth Press, 
1963); Anne M. Boylan, “Sunday Schools and Changing Evangelical Views of Children 
in the 1820s,” Church History 48, no. 3 (1979): 320–33; John Wakefield, “‘Whosoever 
Will, Let Him Come’: Evangelical Millennialism and the Development of American 
Public Education,” American Educational History Journal 39, no. 1/2 (2012): 289–306. 
Specific case studies of mission work with children also exist. See Keith Widder, 
“Together as Family: Metis Children’s Response to Evangelical Protestants at the 
Mackinaw Mission, 1823–1837” (PhD diss., Michigan State Univ., 1989); Keith R. 
Widder, Battle for the Soul: Métis Children Encounter Evangelical Protestants at 
Mackinaw Mission, 1823–1837 (East Lansing, MI: Michigan State Univ. Press, 1999); 
Jan S. Aritonang, Mission Schools in Batakland (Indonesia), 1861–1940 (Leiden, The 
Netherlands: E.J. Brill, 1994); May, Kaur, and Prochner, Empire, Education, and 
Indigenous Childhoods; Rhonda Semple, “Making Missions through (Re-) Making 
Children: Non-Kin Domestic Intimacy in the London Missionary Society’s Work in Late-
Nineteenth Century North India,” in Morrison and Martin, Creating Religious 
Childhoods, 23–40; Vallgårda, Imperial Childhoods.  
8 The approach is like Mark Noll’s tracking of genealogical connections and 
convictions among evangelicals, especially in the Wesleyan holiness and Pentecostal 
streams of North America. See Noll, Rise of Evangelicalism, 18–19. However, due to the 
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expands or deepens them. The first section examines the spirituality and educational 
model of Augustus Hermann Francke, a historical antecedent of the later holiness and 
pentecostal missionaries who opened homes for children in need. Then it analyzes child-
center features of evangelicalism in the eighteenth and nineteenth centuries. Key topics 
covered include “the new birth,” narratives of children’s spiritual experiences, family 
religion, and the Sunday school movement. Finally, by exploring issues related to 
missionary children and mission children, it draws attention to how the child was at the 
center of eighteenth- and early nineteenth-century evangelical approaches to mission.  
Augustus Hermann Francke: A Historical Antecedent to Evangelicals 
Augustus Hermann Francke (1663–1727) was a scholar, Lutheran minister, and 
philanthropist whose spirituality, mission practice, and educational work with children 
established a model on which evangelicals of the eighteenth, nineteenth, and early 
twentieth centuries drew.9 Scholars consider him to be one of the key figures of German 
pietism that influenced the evangelical revivals of the eighteenth and nineteenth 
 
nationality and mission practice limits of this study that were mentioned in the 
Introduction and the challenge of covering over nearly two hundred years of history in a 
short chapter, where there were various figures available as examples, there is a 
preference for North Americans and evangelicals involved in mission. The undeniable 
historical influence of evangelical thought in Germany and the UK on evangelicalism in 
the USA means that German Pietists and British Methodists also feature prominently. 




centuries.10 He expressed his spirituality through trust in and dependence on the 
provision of God as a father—what he and others have called childlike faith—as well as 
love and service to “neighbors,” especially poor children. He wrote prolifically, and 
evangelicals disseminated his writings widely, which caused his beliefs and practices 
regarding faith and the care and education of children to spread.11 Thus, he impacted 
children and those who counted themselves as spiritual “children of God” all over the 
world. 
 
10 For example, Ward wove in Francke throughout his entire history. Ward, 
Protestant Evangelical Awakening. See also Noll, Rise of Evangelicalism, 62–63; 
Hutchinson and Wolffe, Global Evangelicalism, 30.  
11 Francke was a prolific writer. This study relies on an English translation of a 
compilation of two of his narratives about the work at Glaucha that was published in 
1705. See August Hermann Francke, Pietas Hellensis: Being an Historical Narration of 
the Wonderful Foot-Steps of Divine Providence in Erecting, Carrying on, and Building 
the Orphan-House, and Other Charitable Institutions, at Glaucha near Hall in Saxony, 
without Any Visible Fund to Support It (London: Printed by Joseph Downing for R. 
Burrough, 1705). The first narrative was the translation of the first German tract in a six-
part tract series published in 1702 that told about the development of the work at 
Glaucha. The tract series was the public version of Francke’s report to “the Lords of the 
Council” who visited the institutes by “Royal Commission in 1700” (vi). The second 
narrative was a continuation, and reiteration of parts, of the narrative in a letter to a 
foreign friend. These narratives covered the development of the work from 1694 to 1702. 
The appendix also included documents written by Frederick III, the King of Prussia, and 
detailed privileges and provisions extended to the institutes by his government 
(Appendices I–VI), information about the running of the schools and orphanage 
(Appendices VII–X), letters from other observers of the school (Appendices XIXII), and 
part of a letter about Dr. Philip James Spener (Francke’s colleague at the University and 
fellow influential German Pietist). The book also included an extensive anonymous 
preface by the English publisher/editor/translator who provided this information about the 




Francke’s spiritual identity was steeped in the concept of the child and had roots 
in an initial deep crisis of faith. According to childhood studies scholar Marcia J. Bunge, 
Francke’s conversion experience set the stage for his later work.12 While preparing a 
sermon, he realized that he lacked a “living faith” and “had serious doubts about God’s 
existence and the truth of the Bible.”13 However, once he prayed and asked God to help 
him, he experienced profound assurance and joy. Francke said, “I was able to call God 
not only God, but my Father.”14 For Francke, his experience ushered in a new 
relationship with God and with it a new identity as a child of God. It empowered him to 
serve those in need and urge them to be converted as well. Drawing in his own 
 
12 Marcia J. Bunge, “Education and the Child in Eighteenth-Century German 
Pietism: Perspectives from the Work of A. H. Francke,” in Bunge, Child in Christian 
Thought, 247–78. Bunge relied on mostly German primary sources, including August 
Hermann Francke, “Die Fuβstapfen Des Noch Lebenden Und Waltenden Liebreichen 
Und Getreuen Gottes,” (1701) in Werke in Auswahl, ed. Erhard Peschke (Berlin: Luther 
Verlag, 1969). The following English translations of Francke’s writings were consulted 
for this dissertation: Francke, Pietas Hellensis; August Hermann Francke, Faith’s Work 
Perfected; or, Francke’s Orphan House at Halle, ed. and trans. William L. Gage (New 
York: Anson D. F. Randolph, 1867). The following biographies were published during 
the nineteenth century: American Sunday School Union, Memoirs of Augustus Hermann 
Francke (Philadelphia: American Sunday School Union, 1831); Henry Ernest Ferdinand 
Guerike, The Life of Augustus Herman Franke, Professor of Divinity, and Founder of the 
Orphan-House of Halle, trans. Samuel Jackson (London: Henry G. Bohn, 1847); Marie 
E. Richard, Augustus Hermann Francke and His Work (Philadelphia: Lutheran 
Publication Society, 1897). 
13 Bunge, “Child in German Pietism,” 258. 
14 August Hermann Francke, “August Hermann Franckes Lebenslauf” (1690/91), 
in Francke, Werke in Auswahl, 22, as quoted in Bunge, “Child in German Pietism,” 259. 
 
68 
experience, he described conversion as the “new birth” or “being born again.” Like him, 
converted individuals took on new identities as spiritual “children of God.”15 He often 
referred to those without Christian faith as “children of the world” and expressed 
compassion for them. He also felt that educating actual children and caring for the poor 
were the main ways to improve all aspects of society.16  
Mission Practice 
In 1692, Francke went to Halle and Glaucha, Prussia, to serve as a professor and 
pastor.17 Leaders at the newly established Halle University invited him to teach Greek 
and Oriental languages. He also pastored St. George’s Church in Glaucha, a suburb of 
Halle. Francke observed that there were large numbers of orphans and many children in 
need of food, care, religious instruction, and education. This situation was the result of 
war, plague, fires, and high rates of alcoholism that had devasted families and institutions 
like schools.18  
Francke developed his response gradually, but his main thought was to provide 
education for the children. According to one of his narratives, he began earnestly 
 
15 This emphasis of taking on a new identity as a “child of God” contrasts with the 
language of justification that other Protestants used in referring to conversion, according 
to Bunge, “Child in German Pietism,” 259. 
16 Bunge, “Child in German Pietism,” 259. 
17 Halle and Glaucha are in present-day Germany, while Prussia also included 
land in what is now Poland. 
18 Bunge, “Child in German Pietism,” 248, 252–53, 256–57.  
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engaging with the poor in 1694. Initially, he gave children money for school, but they 
took the money and did not go to school. He also went around with a box and asked 
university students to contribute toward the cause. However, he saw that it was 
burdensome to them and ineffective.19  
Then Francke experienced a revelation of sorts that changed his thinking and 
mission practice. He meditated on 2 Corinthians 9:8, “God is able to make all Grace 
abound towards you, that ye always having all sufficiency in all things, may abound in 
every good work.” This meditation caused him to resolve to put his full trust in God for 
funds and direction on how to proceed. At the beginning of 1695, he put out a donation 
box in his home that would be visible to visitors. About three months after setting up the 
box, Francke received a donation of eighteen shillings and six-pence. This sum was the 
first “considerable Fund,” so he purchased books and began a “charity school” in his 
home. His first effort in sending books home with children was a dismal failure. All this 
accomplished was the loss of the books. However, Francke interpreted the donation as 
“Divine Providence” and looked to God for wisdom on how to proceed, so he was not 
discouraged. He changed his approach and did not allow students to take books home 
after that.20 
 
19 Francke, Pietas Hellensis, 8–11. 
20 Francke, Pietas Hellensis, 11–14. 
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As the school progressed, Francke encountered students who had no material or 
parental resources, and he took steps to care for them. In commenting on this time, 
Francke said, 
I found my self [sic.] effectually Supported by his Hand who is the true Father of 
the Fatherless, and who is able to do exceeding Abundantly above all that we ask 
or think, and this even beyond the Expectation and Dictates of my own foolish 
Reason.21 
 
Through the support that Francke attributed to God’s hand and supplied by donors, he 
quickly established an orphan house.22 As the work developed, Francke came to believe 
that housing all the poor students together was the most beneficial approach for their 
education and lives.23 The school continued to grow so that by 1705 he reported that 
there were four classes, two for boys and two for girls, with divisions by age.24 
 
21 Francke, Pietas Hellensis, 20–21. This quote retains Francke’s unusual use of 
capital letters. 
22 Francke or the translator referred to the orphan house as “the Hospital” in the 
English narrative. For example, see Francke, Pietas Hellensis, 22–23. Later Francke’s 
institutes did include a “small pediatric hospital.” See Bunge, “Child in German Pietism,” 
255. 
23 Francke, Pietas Hellensis, 20–24. Francke did not specify why he felt that 
housing all poor students was more beneficial for them, but it was more expensive and 
thus meant that he truly was convinced it was the superior approach. He also noted that 
this approach taught him two other things: it gave him greater knowledge of and 
influence on the students’ lives, and it served to sift out those who were not as destitute as 
they had professed. 
24 Francke, Pietas Hellensis, 25. 
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However, Francke’s work with children was not only among the materially poor. 
For several years, through continued donations that Francke contended were “entirely 
grounded upon, the Providence of our Great God,” Francke established many educational 
and health-related institutes.25 He was so successful with his charity school that the elite 
(regular citizens and nobility) also desired that he establish schools for their children, 
which he did. In name, these schools seemed to follow social norms of the day by 
separating students who were preparing for a trade from those preparing for university or 
military and governmental service. Yet, in practice, there was flexibility in who attended 
which school. Based on their ability, “charity students” attended classes along with 
students who received support from their parents. Furthermore, according to Francke, 
even the support of paying parents did not cover all the expenses of the schools, so he 
used donated money to keep all the schools running. Again, Francke attributed these 
funds to “Divine Providence” and meticulously documented specific instances of 
provision to make his case.26 
 
25 Francke, Pietas Hellensis, 20. 
26 Francke, Pietas Hellensis, 26; Bunge, “Child in German Pietism,” 254–56. 
Besides what he mentioned in chapter one of his narrative, in chapter two, Francke 
detailed over twenty instances of material provision that he attributed to “Divine 




Francke’s approach to education was rigorous and holistic. The pedagogical goal 
was to cultivate “genuine piety and Christian wisdom” in the children in his institutes. He 
understood piety to mean faith characterized by the active service and love of others. 
Christian wisdom included “avoiding temptations, knowing one’s gifts, and possessing 
the knowledge and practical experience to help others.”27 According to Francke’s view, 
these fruits began to appear after the “breaking of the self-will” and radical reorientation 
to the love of God and others, otherwise known as conversion. Ultimately, God was the 
only one who could make this change. Some later Protestants, including Francke’s son, 
understood this phrasing in ways that led to the harsh treatment of children. However, 
according to Bunge, Francke used the phrase to refer to instilling and fostering piety.28 
Therefore, the school, instructors, and Christian parents were responsible for setting good 
examples and creating an environment conducive to conversion.  
Francke laid out specific guidelines for his schoolmasters on how they should 
conduct themselves and the schools in their charge. He encouraged them to discipline 
with love, get to know the children personally, and visit the parents of students who had 
them. Francke also instructed that children be closely supervised, including having 
masters and governesses (for the girls) sleep among the children. He also made sure to 
 
27 Bunge, “Child in German Pietism,” 260. 
28 Bunge, “Child in German Pietism,” 261–64, 273–74. 
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take care of the children’s medical needs. He desired children to be won over through the 
love and care of their instructors rather than through harsh treatment and punishment. 
Francke only advocated physical punishment as a very last resort when dealing with a 
“willful child.” Even then, he suggested that the master give the child three warnings and 
pray before using corporal punishment, lest he acted out of anger in the moment.29 Daily 
schedules called for beginning and ending the day in prayer and instruction in the Bible. 
They also included instruction and practical application in many other subjects, such as 
“reading, writing, math, history, music, geometry, geography, astronomy, physics, 
botany, medicine (at the introductory level), Greek, Hebrew, French, and Latin.”30  
Influence 
Francke’s orphanage and school, collectively “the institutes,” were the largest 
recorded Protestant institution of its kind during its era and served as a model to many.31 
In total, during Francke’s lifetime, the orphanage and schools he established “served over 
 
29 Bunge stated that Francke was also opposed to severe practices that “must have 
been accepted in his time, such as locking children alone in dark rooms, hitting them until 
they bleed, and hitting them on the legs, head, and face.” Bunge, “Child in German 
Pietism,” 267. 
30 Bunge, “Child in German Pietism,” 268. It was beyond the scope of this study 
to research whether Catholicism influenced Francke’s approach, but it is possible that it 
did. 
31 Bunge, “Child in German Pietism,” 268; Noll, Rise of Evangelicalism, 63; 
Hutchinson and Wolffe, Global Evangelicalism, 30. 
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two thousand boys and girls, between (roughly) six and fifteen years of age.”32 They 
continued long after his death as well. While some of Francke’s approaches would be 
untenable to modern teachers and parents, his methods were ahead of his contemporaries, 
especially regarding breaking down social stratification, identifying and cultivating 
individual students’ gifts, and providing for girls’ education.33  
Francke continued to fund his work “without any visible fund to support it.”34 
Even in his narratives, Francke insisted that he did not write to solicit funds, although that 
might have been an “effect, accidentally resulting.”35 He did not want anyone to be able 
to claim that he was dependent on a person. Rather, he testified to putting his full trust in 
God. His approach cultivated his childlike dependence on God as a good father who 
would supply for the needs of the institutions focused on children and the poor. 
Practically, Francke’s work and writing did attract much notice and convinced patrons to 
donate funds and a team of people to help.36 His and others’ narratives of his life and 
 
32 Bunge, “Child in German Pietism,” 254. See Bunge’s note 26 for information 
on the statistics and demographics of Francke’s orphanage and schools.  
33 Francke, Pietas Hellensis, 194–211; Bunge, “Child in German Pietism,” 261–
70. Bunge stated that, although a few scholars view Francke’s rigorous approach as 
repressive, most scholars view his methods as innovative and compassionate toward 
children as compared to some later Protestants. See Bunge’s note 11 on pages 250, 271. 
34 This phrasing comes from the subtitle of Francke, Pietas Hellensis.  
35 Francke, Pietas Hellensis, 107. 
36 The typical way to fund education in his era was to receive funds from the 
church or the state. In contrast, Francke relied on private donations and brought in 
revenue and support in other ways. For instance, several of Francke’s institutes generated 
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work inspired some readers to adopt a Christian lifestyle or spirituality in which one’s 
identity as a child of God and living with trust in the material and spiritual provision of 
God as Father became the defining features of their lives.37 For example, one can trace a 
spiritual genealogy from Francke to George Müller, who established orphan houses in 
Bristol, England in the mid-nineteenth century.38 From Müller, one can trace a spiritual 
link to Albert Norton, who is one of the chief subjects of this study. During the late 
nineteenth century, Norton started a boys’ home in India with his wife and thirteen-year-
old son.39 The Indian children who were under the Nortons’ care and became their 
spiritual children were thus the spiritual great-grandchildren of Francke.  
Child-Centered Features of Evangelicalism 
While not all evangelicals traced their spiritual heritage to Francke, and even 
those who did had different views on certain aspects of faith, there were many aspects 
that they held in common. Child-centered features in evangelicalism during the 
eighteenth and nineteenth centuries included inherent child theology, stories of children’s 
 
income, such as the bookstore and pharmacy. He also relied heavily on his connections at 
the University of Halle. Additionally, the Prussian government helped through tax breaks 
and licenses for printing and for selling medicine. See Frederick III, “Appendix I–VII,” in 
Francke, Pietas Hellensis, 171–87; Bunge, “Child in German Pietism,” 256. 
37 George Müller is the most notable example. See Chapter 2 of this dissertation.  
38 According to a later translator of Francke’s work, “by the law of spiritual 
genealogy, he [Francke] was probably the religious father of George Müller.” William L. 
Gage, editor’s introduction to Francke, Faith’s Work Perfected, 16. 
39 See Chapter 3 of this dissertation for more on Albert Norton. 
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extraordinary spiritual devotion, family religion, and the Sunday school movement.40 
Together they point to the centrality of the child in evangelical identity, spirituality, and 
mission. 
Inherent Child Theology 
Although no Christian denomination or church can claim that the idea of 
becoming a spiritual child of God is exclusively their own, Protestants, and especially 
evangelicals, have had a special and long-standing relationship with the concept.41 The 
concept was rooted in the earliest history of evangelicals and their precursor movements 
in the seventeenth and eighteenth centuries and continued into the nineteenth century.  
According to Richard P. Heitzenrater, for evangelicals and their Puritan and 
Pietist antecedents, the idea of becoming a “child of God” was often the terminology 
used for describing the “soteriological goal.”42 One who acknowledged one’s sinfulness 
 
40 Evangelicals of the eighteenth and nineteenth centuries often framed their 
collective identity in contrast to Catholics. They discussed differing Catholic beliefs and 
practices regarding the conversion of children and their fears of the growing influence of 
Catholics in their communities. Children and their religious education were the sites of 
the evangelical contestation for collective religious position, power, and identity. 
41 The concept of “child of God” or “children of God” is present in the biblical 
record, and therefore, Christians of various traditions draw on it. For example, see John 
1:12, Romans 8:14–17, Philippians 2:15, 1 John 3:1–3. In fact, the concept of being a 
child of God has been appropriated by new religious movements that have introduced 
beliefs and practices that largely diverge from traditional Orthodox Christian teaching 
and are sometimes abusive, such as the Children of God movement, now known as The 
Family International. 
42 Richard P. Heitzenrater, “John Wesley and Children,” in Bunge, Child in 
Christian Thought, 281. Some scholars contend that there is more continuity than 
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and Christ’s sacrifice on the cross would experience the new birth. This new birth or 
being “born again” required a change—one had to become like a child (a baby even). To 
be a child of God was to be converted, and to be converted was to be an evangelical. 
Evangelicals conceived of their collective identity as that of children of God. 
One of Francke’s students, Count Nikolaus von Zinzendorf (1700–60) of Saxony, 
present-day Germany, made ample use of the child of God terminology in his catechisms 
to mean those who were true, converted Christians.43 Zinzendorf was a leader in the 
reconstructed Moravian movement that influenced the Wesleys and sent out some of the 
 
discontinuity among earlier Protestants, especially Puritans of the sixteenth and 
seventeenth centuries, and evangelicals of the eighteenth-century revivals. Therefore, 
they depart from Bebbington and sometimes categorize all as evangelical. See Michael A. 
G. Haykin and Kenneth J. Stewart, eds., Advent of Evangelicalism: Exploring Historical 
Continuities (Nashville, TN: B & H Academic, 2008). While acknowledging that the 
term evangelical, especially in continental Europe, has been used to describe all 
Protestants, this study aligns with Bebbington in asserting that there were new 
innovations, particularly in evangelism and mission in the eighteenth century, that justify 
the assertion that a new movement called evangelical arose at that time. Therefore, I refer 
to Puritans and Pietists as historical antecedents to evangelicals. 
43 For more on Nikolaus von Zinzendorf, see Anna Marie Johnson, “Ecumenist 
and Controversialist: The Dual Legacy of Nikolaus Ludwig von Zinzendorf,” Journal of 
Religious History 38, no. 2 (2014): 241–62; Karl-Wilhelm Westmeier, “Zinzendorf at 
Esopus: The Apocalyptical Missiology of Count Nicolaus Ludwig von Zinzendorf—a 
Debut to America,” Missiology: An International Review 22, no. 4 (1994): 419–36; 
Edward Langton, History of the Moravian Church: The Story of the First International 
Protestant Church (London: George Allen & Unwin, 1956); Erich Beyreuther, 
Zinzendorf Und Die Christenheit 1732–1760 (Marburg an der Lahn: Francke, 1961); 
Arthur James Lewis, Zinzendorf, the Ecumenical Pioneer: A Study in the Moravian 
Contribution to Christian Mission and Unity (Philadelphia: Westminster Press, 1962); 
William Cornelius Reichel, Memorials of the Moravian Church, vol. I (Philadelphia: J. 
B. Lippincott & Co., 1870). 
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first Protestant missionaries. The second edition of one of the catechetical works written 
by him or under his supervision, Lehr-Buch (1742), read as follows: 
1016.  Q. What, therefore, is required for the entrance into Christ’s 
kingdom? 
A. To turn about and become again as a little child (Matt. 18.3). To permit 
oneself to be helped (Acts 2.40). To permit oneself to be reconciled (2 Cor. 5.20). 
To permit oneself to be cleansed (John 13.8).44 
 
While Zinzendorf listed several requirements for conversion, being like a child was the 
only requirement that he linked to turning, a common reference to conversion. Another 
catechism that scholars attribute to Zinzendorf, Der Kurser Catechismus, assumed that 
becoming a child of God was the soteriological goal: 
73. Q. How may one become a child of God? 
A. As many as received him to them he gives the right to become children 
of God. 
 
74.  Q. What advantage have they over others? 
A. They believe on his name. 
 
83.  Q. How does this take place? 
A. When he becomes a child of God, God sends the spirit of his Son who 
cries, “Abba, Father.” He is the advocate of believers (Gal. 44.6; Rom. 8.27) 
 
89.  Q. What memorial have we of all this? 




44 Quoted in Henry H. Meyer, Child Nature and Nurture According to Nicolaus 
von Zinzendorf (New York: Abingdon Press, 1928), 40. For more on the background of 
this text, see Meyer, Child Nature and Nurture, 37–39. 
45 Quoted in Meyer, Child Nature and Nurture, 47. For more on the background 
of this text, see Meyer, Child Nature and Nurture, 46–47. 
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Zinzendorf linked a believer’s child status with the spirit of God’s son, or Jesus. Each of 
these examples, being childlike to enter the Kingdom of God and becoming a child of 
God through the work of the spirit of God’s son, point to an inherent child theology in 
evangelical soteriology or, in Bebbington’s words, conversionism.  
Zinzendorf’s contemporary, John Wesley (1703–91), who was also influenced by 
Francke’s thought and to whom evangelical Methodists and Wesleyan holiness 
movements trace their roots, also used the child of God terminology in his works to 
describe the soteriological goal and identify Christian believers.46 For instance, in Plain 
Account of Christian Perfection, Wesley stated, “whoever has a sure confidence in God, 
that through the merits of Christ, his sins are forgiven, he is a child of God.”47 
Throughout the work, he consistently used “children of God” or “his children” in 
 
46 In his journal on July 24, 1738, Wesley wrote “. . . August Herman Francke 
whose name is indeed as precious ointment. O may I follow him, as he did Christ! And 
‘by manifestation of the truth commend myself to every man’s conscience in the sight of 
God!’” John Wesley, The Works of John Wesley, 1st American ed., vol. I, 10 vols. (New 
York: J & J Harper, 1826), 81. For more on John Wesley, see Stephen Tomkins, John 
Wesley: A Biography (Grand Rapids, MI: W.B. Eerdmans Pub., 2003); Kenneth J. 
Collins, John Wesley: A Theological Journey (Nashville, TN: Abingdon Press, 2003); 
Kenneth J. Collins, The Theology of John Wesley: Holy Love and the Shape of Grace 
(Nashville, TN: Abingdon Press, 2007). 
47 John Wesley, A Plain Account of Christian Perfection: As Believed and Taught 
by the Reverend Mr. John Wesley, from the Year 1725, to the Year 1777 (London: Printed 
by J. Paramore, 1785), 20.  
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referring to Christian believers.48 He differentiated these people from “children of the 
world” who were not believers.49 
According to Catherine A. Brekus, Jonathan Edwards (1703–58), a leading 
evangelical theologian, minister, and missionary in North America, “often meditated on 
the spiritual meaning of childhood.”50 This was despite being known for having a more 
 
48 See Wesley, Christian Perfection, 6, 20, 21, 49, 69, 70, 80, 94, 99. 
49 Wesley, Christian Perfection, 18, 64. Heitzenrater, “John Wesley and 
Children,” 291, 298, stated that John Wesley “felt strongly that all people were children 
of God” and had “concern for all of God’s children,” meaning all people. However, it 
does not appear that Wesley used this terminology to refer to all people. In his 
conversation to a female slave that Heitzenrater referenced in support of his assertion, 
Wesley indicated that God made all human beings and animals. He did not use the word 
child and he referred to God as the maker, not father. See John Wesley, Journals and 
Diaries I, Bicentennial ed., vol. XVIII, 35 vols., Works of John Wesley (Nashville, TN: 
Abingdon Press, 1984), 500–04. (Heitzenrater relied on a 1975 edition of The Works, so 
the page numbers he referenced are 180–81.) The meaning behind what Heitzenrater 
stated is present in Wesley’s works—Wesley believed that God had made all people and 
that he cared for all people, regardless of social or spiritual status, and therefore Wesley 
did too. However, it seems inaccurate and somewhat misleading to use the more 
contemporary phrasing that “all people were children of God” as representative of 
Wesley’s view. This phrasing appears to reflect Heitzenrater’s own more inclusive view 
rather than Wesley’s. For Wesley, although all people were made and loved by God, 
children of God were those who had converted and had experienced a change in spiritual 
identity as witnessed by the Spirit of God (Romans 8:16). This is a subtle theological 
difference, but it is particularly important for the argument in this chapter. 
50 Catherine A. Brekus, “Children of Wrath, Children of Grace: Jonathan Edwards 
and the Puritan Culture of Child Rearing,” in Bunge, Child in Christian Thought, 312. 
Brekus stated that Edwards insisted on the doctrines of childhood depravity and infant 
damnation—the belief that even babies would go to hell if they died before experiencing 
conversion (303–04). Although Puritans subscribed to these doctrines, they often 
softened them (304–05). Numerous other works about Jonathan Edwards’ thought and 
life exist. Some works that focus on his influence in mission include: Joseph A. Conforti, 
“Jonathan Edwards’s Most Popular Work: ‘The Life of David Brainerd’ and Nineteenth-
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severe theology regarding children. Brekus asserted that imagining himself as a “helpless, 
submissive child” helped Edwards immensely, and “no other metaphor so perfectly 
captured his desire to lose himself in God.”51 Since many agree with evangelical scholar 
Douglas A. Sweeney that Edwards’ narrative of his conversion “has long shaped 
evangelical notions of the new birth,” the link between childlikeness and conversion 
likely spread.52  
Similar to the views expressed in Zinzendorf’s, Wesley’s, and Edwards’ works, 
eighteenth-century evangelical converts who wrote their conversion narratives often 
spoke of the joy of becoming a child of God or the childlike trust that they placed in God. 
Martha Claggett, a convert of Charles Wesley and later the Moravians, described waking 
up in 1738 in a state of joy with a heart that “overflowed with the love of God, the Spirit 
bearing witness that I was the Child of God.53“ While different groups used different 
 
Century Evangelical Culture,” Church History 54 (June 1985): 188–201; Ronald E. 
Davies, Jonathan Edwards and His Influence on the Development of the Missionary 
Movement from Britain (Cambridge: Currents in World Christianity Project, 1996); 
Ronald E. Davies, “Jonathan Edwards: Missionary Biographer, Theologian, Strategist, 
Administrator, Advocate-and Missionary,” International Bulletin of Missionary Research 
21 (1997): 60–67. For a scholarly account of his life, see George Marsden, Jonathan 
Edwards: A Life (New Haven, CT: Yale Univ. Press, 2003). 
51 Brekus, “Children of Wrath,” 312. 
52 Sweeney, American Evangelical Story, 45. See Jonathan Edwards, An 
Autobiography: A Personal Narrative (1740; repr. New York: G. & C. & H. Carvill, 
1830). 




language to describe their process of conversion, like Claggett, the language they 
employed, “become a child of God” or “be born again,” signified an experience in which 
a person’s identity, allegiance, and presence in the world changed.54 Sometimes these 
narratives suggested that people imagined themselves to be children of God before they 
converted.55 Other times they revealed a struggle with doubt over whether a person had 
experienced true conversion. For instance, in March 1767 at the age of fourteen, John 
Ryland, Jr. (1753–1825), who was from a Calvinist Particular Baptist household in 
England, lamented, “I was afraid I was not a Child of God because I did not grow in 
Grace more.”56 
Some of the earliest Anglo-American evangelical missionaries also used the 
concept of the child to differentiate the spiritual identity and allegiance of converted 
Christians from those who were not Christians. American Congregationalist David 
Brainerd (1718–41), who worked among Native Americans in New York, Pennsylvania, 
and New Jersey, consistently referred to other Christian converts collectively as “children 
of God” or “God’s children.”57 Brainerd’s Narrative inspired one of the earliest English 
 
54 For more on variations of evangelical narratives among different locations and 
communities, see Hindmarsh, Evangelical Conversion Narrative. 
55 For example, see the story of Joseph Humphreys in Hindmarsh, Evangelical 
Conversion Narrative, 82, 85. 
56 Hindmarsh, Evangelical Conversion Narrative, 313. 
57 For example, see David Brainerd, The Life of Rev. David Brainerd, Chiefly 
Extracted from His Diary, ed. Jonathan Edwards and Alexander Anderson (New York: 
The American Tract Society, 1840), 34, 37, 38, 41, 44, 78, 85, 94, 106, 115, 123, 131, 
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Baptist missionaries, Willian Carey (1761–1834).58 In his famous An Enquiry into the 
Obligations of Christians to Use Means for the Conversion of the Heathens (1792), Carey 
advocated that “children of light” should be as wise in their use of means to advance the 
gospel as the “children of this world” were in their use of means in many endeavors.59 
Similar to other evangelicals, the way he used the term child indicated a spiritual 
distinction between types of people—converted and unconverted. Ann Judson (1789–
1826), Congregationalist turned Baptist and member of the first group of American 
foreign missionaries that attempted to join Carey’s mission in 1812, reflected on her 
 
176, 178, 238. For more on Brainerd, see John A. Grigg and J. A. Grigg, The Lives of 
David Brainerd: The Making of an American Evangelical Icon (Oxford: Oxford Univ. 
Press, 2009); David L. Weddle, “The Melancholy Saint: Jonathan Edwards’s 
Interpretation of David Brainerd as a Model of Evangelical Spirituality,” The Harvard 
Theological Review 81, no. 3 (1988): 297–318. 
58 For more on William Carey, see Thomas Schirrmacher, Be Keen to Get Going: 
William Carey’s Theology (Hamburg: Reformatorischer Verlag Beese, 2001), 
http://www.worldevangelicals.org/resources/source.htm?id=157. The online version is a 
resource of the World Evangelical Association. See also Travis L. Myers, “Tracing a 
Theology of the Kingdom of God in William Carey’s Enquiry: A Case Study in Complex 
Mission Motivation as Component of ‘Missionary Spirituality’,” Missiology: An 
International Review 40, no. 1 (January 2012): 37–47; Ralph D. Winter, “William 
Carey’s Major Novelty,” Missiology: An International Review 22 (1994): 203–22; 
William Travis, “William Carey: The Modern Missions Movement and the Sovereignty 
of God,” in The Grace of God, the Bondage of the Will, ed. Thomas R. Schreiner and 
Bruce A. Ware (Grand Rapids, MI: Baker Books, 1995), 323–36; Ernest A. Payne, 
“Carey’s Enquiry,” Evangelical Review of Theology 17 (1993): 309–15; Bruce J. 
Nicholls, “The Theology of William Carey,” Evangelical Review of Theology 17 (1993): 
369–80. 
59 William Carey, An Enquiry into the Obligations of Christians to Use Means for 
the Conversion of the Heathens (Leicester: Ann Ireland, 1792), 81. 
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conversion by relying on child theology.60 On June 12, 1807, she wrote, “If love to the 
children of God is an evidence of having been born again, I have reason to think, that this 
is my happy case.”61 She also referred to Christian believers collectively using phrases 
such as “children of God” or “his children.”62 
To be a child of God was not to be perfect, but rather to experience a change of 
spiritual identity.63 Even when pointing out their failures, evangelical missionaries 
maintained a distinction between those who were children of God or the Lord and those 
who were not.64 In a letter to Carey dated August 28, 1807, now adult John Ryland, Jr. 
who was one of Carey’s supporters in England, lamented how little “even the Children of 
 
60 For more on Ann Judson, see Joan Jacobs Brumberg, Mission for Life: The 
Judson Family and American Evangelical Culture (New York: New York Univ. Press, 
1984). 
61 Ann H. Judson, Memoir of Mrs. Ann H. Judson, Wife of the Rev. Adoniram 
Judson, Missionary to Burmah, Including a History of the American Baptist Mission in 
the Burman Empire, ed. James D. Knowles (London: Printed for Wightman and Cramp 
by Littlewood & Co., 1829), 29. 
62 Judson, Memoir, 27, 191, 196. 
63 Wesley had argued that Christian perfection was possible for believers. See 
Wesley, Christian Perfection. 
64 For instance, Carey compared himself to other children and ministers of the 
Lord and suggested that he came up wanting. William Carey and John Williams, 
Serampore Letters: Being the Unpublished Correspondence of William Carey and Others 
with John Williams, 1800–1816, ed. Leighton Williams and Mornay Williams (New 
York: G. P. Putnam and Sons, 1892), 83. 
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God look at present like what they should be, or even like what they shall be, in the latter 
day of glory.”65  
Later evangelical mission leaders of the nineteenth century also conceived of the 
soteriological goal and Christian identity in terms of the child. For instance, American 
missionary Bishop William Taylor (1821–1902) of the Methodist Episcopal Church used 
child terminology when identifying Christian believers.66 He spoke of people entering 
into the “liberty of the children of God” to signify conversion.67 Taylor also referenced 
Romans 8:16 in preaching about the Holy Spirit witnessing to converts’ spirits about their 
identities as children of God.68 Female missionaries of the Methodist Episcopal Church 
also wrote about the desire of people in their classes to become children of God.69 
 
65 Carey and Williams, Serampore Letters, 129. 
66 For more on William Taylor, see Douglas D. Tzan, William Taylor and the 
Mapping of Methodist Missionary Tradition: The World His Parish (Lanham, MD: 
Lexington Books, 2019); John Haywood Paul, The Soul Digger; or, Life and Times of 
William Taylor (Upland, IN: Taylor Univ. Press, 1928). See also Chapters 2 and 3 of this 
dissertation. 
67 William Taylor, Story of My Life: An Account of What I Have Thought and Said 
and Done in My Ministry of More Than Fifty-Three Years, in Christian Lands and among 
the Heathen (New York: Hunt & Eaton, 1895), 257, 368.  
68 Taylor, Story of My Life, 321, 398, 414, 468. Romans 8:16 says, “The Spirit 
himself testifies with our spirit that we are God’s children.” 
69 For example, see Mrs. L. R. Hoskins, “Our Christmas Day Class-Meeting,” 
HWF, September 1871, 177–79. Hoskins told about how many children and adults in her 
mission class meeting wanted to become children of God. 
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Even when conversion patterns and thus conversion narratives in mission 
locations did not always mirror those in Europe and America, evangelical missionaries 
remained consistent in their reliance on the concept of the child in describing the 
soteriological goal and its corresponding identity.70 In one example in India, nineteenth-
century American missionaries noted the disparity between deep travail, a typical sign of 
conversion, and the lack of emotion expressed by converts there. However, they still 
advised each other on what other signs to look for to determine if a native was a “true 
child of God” and suggested that native preachers were the best judges of Christian 
character.71 
Despite the convergence around the soteriological goal and evangelicals’ assumed 
identity as spiritual children of God, throughout the early history of evangelicalism, 
actual children were the objects of much theological disagreement, confusion, and 
contradictions. While being like a child was necessary for adult conversion, and the goal 
was to become a spiritual child of God, actual children presented challenges to achieving 
 
70 Hindmarsh, noted that power encounters and mass conversions were some of 
the characteristics of evangelical conversions in non-Western contexts. Hindmarsh, 
Evangelical Conversion Narrative, 326–36. 
71 Rufus Anderson, History of the Missions of the American Board of 
Commissioners for Foreign Missions in India (Boston: Congregational Publishing 
Society, 1874), 247. Hindmarsh also addressed this phenomenon in his coverage of 
missionaries’ experiences in the South Pacific between 1797 and 1830. Hindmarsh, 
Evangelical Conversion Narrative, 333–34.  
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tidy and consistent theological arguments regarding salvation and conversion.72 
Questions arose regarding whether infants and children needed to or could be saved 
through baptism and whether they needed a conversion experience later in life.73 In 
Puritan days, the widespread view was that the child was a depraved sinner in need of 
salvation. Many people thought that children who died in infancy died in their depravity 
and were marked for hell.74  
 
72 It seems somewhat fitting that the child is the person for which evangelical 
theology seems to provide inadequate answers. Systematic theology, a creation of adults 
and their thought and experience, appears to be incompatible with being childlike. 
73 Most evangelicals were united in strong objection to the Catholic practice of 
baptizing infants en masse without Christian parents. They interpreted this practice as a 
sort of “cooking the books” of conversion numbers. For an example, see Rufus Anderson, 
Foreign Missions, Their Relations and Claims (New York: Charles Scribner, 1869), 288–
289. John Wolffe contended that during the mid-nineteenth century anti-Catholicism was 
linked to evangelical identity in Britain and the United States. John Wolffe, “Anti-
Catholicism and Evangelical Identity in Britain and the United States, 1830–1860” in 
Noll, Bebbington, and Rawlyk, Evangelicalism: Comparative Studies, 179–97.  
74 These views were not universal. Margaret Bendroth suggested that even 
Puritans of the seventeenth century distinguished between the rational need to hold to 
infant damnation and the emotional need not to do so. Margaret Bendroth, “Children of 
Adam, Children of God: Christian Nurture in Early Nineteenth-Century America,” 
Theology Today 56, no. 4 (2000): 496. In addition, in his thorough investigation of 
evangelical conversion narratives, D. Bruce Hindmarsh observed a Puritan-Pietist pattern 
of conversion narrative that evangelicals also adopted. He suggested that this type of 
narrative often contained an idealized positive image of childhood. Hindmarsh, 
Evangelical Conversion Narrative, 120. For a nuanced treatment of various views of 
infant depravity held by evangelicals of the eighteenth and nineteenth century and their 
Puritan precursors of the seventeenth century, see Bendroth, “Children of Adam,” 495–
505. For a historical look at the child in Christian theologians’ thoughts, see Bunge, Child 
in Christian Thought. 
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Later evangelicals struggled with being consistent in their theologies of original 
sin because they desired to believe in the innocence of children. An analyst of 
Zinzendorf, Henry H. Meyer, summed up the difficulties with consistency regarding 
these topics in Zinzendorf’s thought and practice by suggesting that Zinzendorf possessed 
two different professional identities, theologian and teacher, that were often at odds with 
each other. 
With reference to the religious status of the child, Zinzendorf the theologian is in 
conflict with Zinzendorf the keen observer and teacher of children. Sometimes the 
one and sometimes the other gains ascendency. Zinzendorf the theologian 
subscribes to the prevailing dogma regarding original sin and baptismal 
regeneration. Zinzendorf the pedagogue recognizes the innocence, 
irresponsibility, and native possibilities for good or evil of the little child.75 
 
Meyer’s differentiation of Zinzendorf’s conflicting roles as theologian and teacher helped 
explain the theological issues at stake when it came to children and the duality he 
observed in his beliefs and experiences of children.76 
By the close of the eighteenth century and beginning of the nineteenth, the idea of 
infant damnation had become untenable to most. Especially in American evangelical 
circles, views on children’s spiritual states shifted dramatically in the nineteenth century. 
 
75 Meyer, Child Nature and Nurture, 121. Meyer further unpacked Zinzendorf’s 
varying views in Meyer, Child Nature and Nurture, 106–21. 
76 Since Meyer wrote his assessment of Zinzendorf’s eighteenth-century struggle 
in the 1920s and tied his interest to the relatively new field of religious education, his 
interpretation and analysis probably reveal as much about the theological and practical 
tensions regarding children of his own time as it does about Zinzendorf. Meyer, Child 
Nature and Nurture, 7–8. 
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Although evangelicals still believed in original sin that separated human beings from 
God, many simultaneously believed in a state of holy innocence for infants and suggested 
that a child could move seamlessly from that state into a conscious life in Christ.77 The 
writings of Horace Bushnell likely contributed to these changes: he argued that Christian 
nurture was the way to bring children to faith rather than encouraging one-time 
conversion experiences.78 The view that children were in a spiritual state of holy 
innocence until an age of accountability gained influence in America in the nineteenth 
century and contributed to the sentimentalizing of childhood.79 
 
77 However, Marguerite Van Die noted a difference between Canadian and 
American views: “at a time when in American circles the doctrine of infant depravity was 
giving way to a sentimental, Romantic view of childhood, Canadian evangelicals 
continued to emphasize that religious nurture without conversion could not ensure a 
child’s eternal safety.” Marguerite Van Die, “‘The Double Vision’: Evangelical Piety as 
Derivative and Indigenous in Victorian English Canada,” in Noll, Bebbington, and 
Rawlyk, Evangelicalism: Comparative Studies, 261. In the 1870s in Canada, she said, 
“conversion was central to the piety of all age groups, young as well as old, and that 
adolescence was its favored period” (261). For more on the nineteenth-century shift in 
evangelical focus from seeing the child as a sinner to seeing the child as a holy innocent, 
see Chapter 2 of this dissertation. 
78 Horace Bushnell, Discourses on Christian Nurture (Boston: Massachusetts 
Sabbath School Society, 1847). Different publishers reprinted the 1847 book with a 
shorted titled the year that Bushnell died. See Horace Bushnell, Christian Nurture (New 
York: Scribner, Armstrong, 1876). 
79 Belief in the holy innocence of children and an age of accountability caused 
some evangelicals to believe that young children were “incapable of full salvation.” 
Bendroth, “Children of Adam,” 498. For more on the changing views of the child and 
childhood, see Chapter 2 of this dissertation. 
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Narratives about Children’s Supernatural Spiritual Devotion 
Narratives about children exhibiting supernatural spiritual devotion played an 
influential role in spreading revivalism in Protestant circles in the seventeenth, 
eighteenth, and nineteenth centuries. In locations across the world, evangelical adults and 
their antecedents observed and wrote about children displaying what they believed to be 
extraordinary spiritual devotion for ones so young—it had to be miraculous. Stories often 
met with skepticism and suspicion, so authors went to great lengths to provide detailed 
accounts with evidence to support their suggestions that God was behind the children’s 
behavior.80 They told their readers about the children’s devotional practices and 
 
80 For instance, Puritans like Cotton Mather (1663–1728) believed that children 
were also susceptible to demonic influence through witchcraft. Mather collected stories 
about children coming under demonic supernatural power. See his story of the Goodwin 
children in Cotton Mather, Memorable Providence, Relating to Witchcrafts and 
Possessions (Boston: R. P., 1689). Scholars suggest that this book contributed to the 
hysteria of the Salem Witch Trials in 1692–93. However, he also collected stories of 
children in New England who had lived exemplary Christian lives. He was inspired by a 
similar book he read about children in England by James Janeway (1636–74). They were 
combined into a single volume and reprinted well after their deaths in 1771. James 
Janeway and Cotton Mather, A Token for Children: Being an Exact Account of the 
Conversion, Holy and Exemplary Lives, and Joyful Deaths of Several Young Children; a 
Token for the Children of New-England, or, Some Examples of Children, in Whom the 
Fear of God Was Remarkably Budding before They Died; in Several Parts of New 
England (Boston: Fowle, 1771). Janeway’s Token was first published in two parts in 
1671 and 1672. Oxford Dictionary of National Biography, s.v. “James Janeway,” 
accessed January 10, 2020, 
https://oxfordindex.oup.com/view/10.1093/oi/authority.20110803100017398; “A Token 
for the Children,” British Library, accessed January 10, 2020, 
https://www.bl.uk/collection-items/a-token-for-children. Both books were reprinted 
dozens of other times. 
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experiences, including child-led prayer meetings and scripture readings, deep travail 
regarding the state of their souls, and sometimes ecstasy and joy. According to the 
narratives, the children’s devotion led to other children and adults taking up similar 
practices and reporting similar experiences. Writers attributed these manifestations to the 
supernatural work of God’s spirit in the children’s and the adults’ lives. Influential adults 
disseminated stories about the children’s spiritual devotion to the public and thereby gave 
large numbers of people, children and adults alike, access to stories of the children’s 
actions and experiences. They contributed to the spiritual reviving or awakening of their 
readers—what some have called evangelical revivalism.81 
Numerous German reports and correspondence had already been circulating about 
such a phenomenon occurring in 1708.82 News spread to the wider English-speaking 
world when J. Downing of London published a thirty-page booklet entitled Praise Out of 
the Mouth of Babes: Or, a Particular Account of Some Extraordinary Pious Motions and 
Exercises, Observed of Late in Many Children in Silesia.83 The document drew on 
 
81 For instance, see Ward, Protestant Evangelical Awakening. For a nuanced 
study of the definitions of revivalism, see Russell E. Richey, “Revivalism: In Search of a 
Definition,” Wesleyan Theological Journal 28, no. 1–2 (1993): 165–75. 
82 For information on the German narratives and other eyewitness accounts, see 
Eric Jonas Swensson, Kinderbeten: The Origin, Unfolding, and Interpretations of the 
Silesian Children’s Prayer Revival (Eugene, OR: Wipf & Stock, 2010), xvii–xviii, 31–
36.  
83 Praise out of the Mouth of Babes: Or, a Particular Account of Some 
Extraordinary Pious Motions and Exercises, Observed of Late in Many Children in 
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several sources published elsewhere and was an account of a movement of unusual 
religious devotion among children between the ages of five and fourteen in the region of 
Silesia, now in the Czech Republic.84 The next year, Increase Mather (1639–1723) had 
the same account reprinted in Boston with a preface by him, expanding its influence 
further on the North American continent.85 Then in 1741, at the height of the Great 
Awakening in New England, it was reprinted again.86 
According to historian Eric Swensson, in 1707, the kinderbeten or “praying 
children” began meeting together in open fields in the mountainous region of Silesia 
“where they would sing a hymn, listen to a chapter of the Bible being read by one of their 
own, recite some psalms, and fall on their faces in prayer.”87 The children prayed for 
religious freedom and peace since Protestants in their region faced persecution from the 
Catholic Habsburg Monarchy. Sympathetic observers attributed the beginning of the 
 
Silesia (London: J. Downing, 1708). Ward, Protestant Evangelical Awakening, 43, stated 
that interest at Halle drove the circulation of reports about the revival. 
84 Some of these sources included Schutz, The Fame of Europe, Part 74 
(Germany: n.p., n.d.) and an assessment of the movement by a “Dr. Newman, chief 
Minister at Breslaw.” See Out of the Mouth of Babes (1708), 1, 28. 
85 See Increase Mather, Praise out of the Mouth of Babes: Or, a Particular 
Account of Some Extraordinary Pious Motions and Devout Exercises, Observed of Late 
in Many Children in Silesia, reprint ed. (Boston: Sold by Timothy Green, 1709). 
86 Increase Mather, Praise out of the Mouth of Babes: Or, a Particular Account of 
Some Extraordinary Pious Motions and Devout Exercises, Observed of Late in Many 
Children in Silesia, 2nd ed. (Boston: 1741); Swensson, Kinderbeten, 40. 
87 Swensson, Kinderbeten, xiii–xiv. 
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movement to the arrival of Swedish soldiers in the fall of 1707.88 They viewed the 
soldiers both as liberators of oppressed Protestants and the source of the children’s 
pattern of prayer. However, Swensson noted that clandestine prayer meetings were a 
common practice among Protestants in regions where they had limited religious freedom, 
and thus, the children learned their behavior from their parents.89 Therefore, he suggested 
that the children’s practices were an “expression of grassroots social activism for 
religious freedom and peace.”90 Regardless of the children’s models for prayer, the point 
is that the reports stated that the children seemed to be leading the prayer movement. 
The movement quickly spread across the entire region with hundreds and even up 
to a thousand children participating in various localities. The children met two or three 
times a day, sometimes for several hours at a time.91 Despite opposition by local 
authorities, some clergy, and even some of their parents, the children persisted in meeting 
 
88 For example, see Mouth of Babes (1708), 2. 
89 Swensson, Kinderbeten, ix–x. 
90 Swensson, Kinderbeten, x. Swensson’s comment points to the related topics 
that this dissertation does not cover including children’s roles in religiously based protest 
movements, civil rights movements, and witchcraft accusations such as those that 
occurred in Salem, Massachusetts. 
91 Mouth of Babes (1708), 2–6. Various localities reported between 300 and 1,000 
children participating. See Mouth of Babes (1708), 7–17. 
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together.92 As a result, across the region, adults of various social statuses gathered to 
observe the children and became convicted of their own lack of Christian piety.93  
The author of Mouth of Babes presented a reasoned and evidence-based report 
about the revival’s positive effects. The booklet quoted twenty-one observations that 
provided evidence that the children conducted their activities in “a good spirit.” Evidence 
included a desire by the young children to get up early, to pray, to organize their prayer 
meetings, and to persist despite persecution as well as the effect that their behavior had 
upon the adult population.94 Pietist observers considered most of these behaviors to be 
beyond the capacity of children to have initiated or too fantastic to attribute to chance. 
Therefore, many concluded that the children’s actions and the results were due to divine 
action. Revivals in Silesia and beyond continued for decades.95 Historians of 
 
92 The document reported that some parents prevented their children from going 
outside to pray with other children, some clergy prevented children from praying in their 
church building, and that some local authorities even imprisoned some children. Mouth of 
Babes (1708), 7–9, 16–18. 
93 For instance, observers in Pockenheim reported more than one thousand people 
gathered on a wall around the children, and many became tearful because of their 
observations of the children’s gathering. Also, observers in Breslaw reported that there 
were “Thousands of People to behold ‘em.” Mouth of Babes (1708), 11–12, 15. 
94 Mouth of Babes (1708), 19–24. For more on this revival, see Swensson, 
Kinderbeten. 
95 Swensson, Kinderbeten, xiv. 
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evangelicalism cite this revival as one of the first evangelical revivals that influenced the 
development of the wider evangelical movement.96  
Zinzendorf had connections in Silesia, so he heard news accounts of the 
children’s revival. Then in 1722, he opened his estate to refugees fleeing from religious 
persecution occurring in regions controlled by the Catholic Habsburg Monarchy, 
including Silesia, Bohemia, Moravia, and many others.97 He established a village called 
Herrnhut, “The Lord’s Watch,” located on “the watch hill of his estate.”98 According to 
Mark Noll, by 1727, over two hundred people from across “German-speaking lands” had 
settled there.99 The ethnically and socially diverse refugees brought various theological 
beliefs and backgrounds with them. Therefore, it is no wonder that conflicts arose in such 
a small village. True to their Pietist and revivalist roots, and to promote Christian unity, 
members of the Herrnhut community began meeting for Scripture reading and prayer. 
However, the experiences and accounts of children are what truly sparked revival 
beginning in the summer of 1727.100 
 
96 For example, see Hutchinson and Wolffe, Global Evangelicalism, 33; 
Swensson, Kinderbeten, xiv. While Noll did not mention the child revival at Silesia, he 
did mention the revivalism that exiles from Silesia brought with them to Zinzendorf’s 
estate. Noll, Rise of Evangelicalism, 63–64. 
97 Noll, Rise of Evangelicalism, 63. 
98 Sweeney, American Evangelical Story, 36. 
99 Noll, Rise of Evangelicalism, 68. 
100 Ward, Protestant Evangelical Awakening, 125–27. 
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That year, after the death of her mother and perhaps inspired by reports from 
Silesia, an eleven-year-old girl, Susannah Kühnel, began to go outside in the evening and 
pray to God. Other children who lived in the building next door heard her. Encouraged by 
their schoolmaster, they began to do the same.101 Susannah wrestled with doubt about her 
salvation. Then 
For three days Susannah Kühnel was so absorbed in thought and prayer that she 
forgot to take her food; and then, on August 17th, having passed through a severe 
spiritual struggle, she was able to say to her father: “Now I am become a child of 
God; now I know how my mother felt and feels.”102 
 
Three other girls experienced a similar assurance of God’s grace and claimed a 
newfound identity as God’s children. The adults began to take notice of the children’s 
devotion and experiences and started to participate. According to Noll: 
A first communion for two of the girls became the occasion for a particularly 
moving time of worship. A few days later, on the night of August 29, girls and 
boys in separate meetings engaged in “heart-rending praying and singing” from 
ten p.m. to one o’clock the next morning. In the words of a contemporary 
Moravian chronicler, “So powerful a spirit prevailed among the children as is 
beyond words to describe.”103 
 
The children’s devotion moved the adults. They willingly participated as Zinzendorf 
organized the group, now collectively called the Moravians, into small groups (bands) for 
 
101 J. E. Hutton, A History of the Moravian Church, Second, Revised and 
Enlarged ed. (London: Moravian Publication Office, 1909), 418–19. 
102 Hutton, History of the Moravian Church, 419. Also quoted in Ward, Protestant 
Evangelical Awakening, 127. 
103 Noll, Rise of Evangelicalism, 69. Noll referenced Ward, Protestant 
Evangelical Awakening, 127. 
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spiritual encouragement, scripture reading, and prayer. They also began recording their 
spiritual narratives in journals and meeting regularly to discuss issues and their collective 
direction. The practices that the Moravians adopted after the children’s experiences at 
Herrnhut later became hallmarks of Methodism.104 
Europe was not the only source of children’s inspiring spiritual devotion in the 
eighteenth century. In Jonathan Edwards’ famous A Faithful Narrative of the Surprising 
Work of God (1736), he reported two extraordinary conversions, one by a four-year-old 
girl.105 Despite his skepticism, he could not deny both the deep conviction and the 
resulting joy of conversion that he had observed in the child and thus felt compelled to 
share the story with friends in England. Many scholars have noted the effect that 
Edwards’ work had on the spread of the first evangelical revival across continents and 
how the conversion stories served as templates for others to follow.106 In Noll’s estimate, 
“It was Edwards’s narrative of revival more than the theology he himself presented as its 
foundation that most fired the evangelical imagination.”107 
 
104 Ward, Protestant Evangelical Awakening, 127; Noll, Rise of Evangelicalism, 
69; Hutchinson and Wolffe, Global Evangelicalism, 33. 
105 Jonathan Edwards, A Faithful Narrative of the Surprising Work of God 
(London: Watts, 1736). 
106 For example, see Hutchinson and Wolffe, Global Evangelicalism, 35; Noll, 
Rise of Evangelicalism, 91–92.  
107 Noll, Rise of Evangelicalism, 91; Hink, “‘Mouths of Babes’,” argued that the 
revivalism and “faith grounded in affections” lent itself to the participation of children 
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Stories of what happened in New England, Herrnhut, and Silesia among the 
children made their way to John Wesley. He read published narratives and listened to 
stories told by Moravian missionaries. In his journal and other Methodist publications, he 
reported occurrences of children’s spiritual devotion that seemed quite extraordinary and 
thus attributed them to God’s action.108 For instance, on May 29, 1737, he wrote,  
About this time we observed the Spirit of God to move upon the minds of many 
of the children. They began more carefully to attend to the things that were 
spoken both at home and at church, and a remarkable seriousness appeared in 
their whole behaviour and conversation.109 
 
He also noted many instances of children’s conversions. In some cases, he recorded the 
full account of children’s unusual conversion experiences as they reported them to him, 
 
and youth. As a result, she suggested that young participants were contesting patriarchal 
power and authority in a time when they had little voice in legal and political life. 
108 In a popular revivalist work, David Walters culled Wesley’s journals for 
stories of children’s spiritual experiences and revivals, and included thirty separate 
references, stating they were not exhaustive (35). Although he juxtaposed quotations of 
Wesley’s original text with his own stories of ministry and revival with children, the 
book is a good resource for identifying some of Wesley’s journal entries related to 
children and other instances of evangelical revivals involving children. The text also 
provided evidence that evangelical Christians still use narratives of children’s spiritual 
experiences to inspire and revive faith today. See David Walters, Children Aflame: 
Accounts of the Historic Wesleyan and Modern Revivals with Children (Macon, GA: 
Good News Fellowship Ministries, 1995). Another similar popular and normative work is 
Harry Sprange, Children in Revival: 300 Years of God’s Work in Scotland (Fearn, UK: 
Christian Focus Publications, 2002). Although not solely about children and revival, 
these similar works also include stories of children in revivals: Wesley L. Duewel, 
Revival Fire (Grand Rapids, MI: Zondervan, 1995); Henry McKee Woods, Calling to 
Remembrance (Atlantic City, NJ: World-Wide Revival Prayer Movement, 1935). 
109 Wesley, Works of John Wesley, 38. 
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such as that of S—T— and Billy and Lucy Cooper.110 On June 8, 1784, at almost 81 
years of age, nearing the end of his life and ministry, he contemplated what he had 
experienced and observed:  
I came to Stockton-on-Tees. Here I found an uncommon work of God among the 
children: many of them, from six to fourteen, were under serious impressions, and 
earnestly desirous to save their souls. . . . As soon as I came down from the desk, I 
was enclosed by a body of children; one of whom and another sunk down upon 
their knees, until they were all kneeling; so I kneeled down myself and began 
praying for them. Abundance of people ran back into the house. The fire kindled 
and run from heart to heart, till few, if any, were unaffected. Is not this a new 
thing in the earth? God begins His work in children. Thus it has also been in 
Cornwall, Manchester, and Epworth. Thus the flame spreads to those of riper 
years; till at length all know him, and praise him from the least unto the 
greatest.111 
 
Wesley had observed a pattern of revivals beginning with children that would continue to 
shape evangelical experience and narratives for centuries to come. 
In the early to mid-nineteenth century, other stories of children’s spiritual 
devotion and experiences circulated. One anonymous pamphlet published in 1800 told 
the conversion story of Hannah Coy, a nine-year-old girl from Vermont.112 Her 
conversion occurred in 1798 in what the author described as a “marvelous” manner that 
could only be the result of God’s work. As reported, she claimed that she had seen a 
 
110 Wesley, Works of John Wesley, 89–91, 294–97. 
111 Wesley, Works of John Wesley, 132. 
112 A Wonderful Account of a Little Girl of Nine Years Old, Who Lives in the 
Town of Jericho, in the State of Vermont; by the Name of Hannah Coy. Who Was 
Converted to the Knowledge of the Gospel of Jesus Christ in a Marvelous Manner 
(Vermont: n.p., 1800). 
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vision of heaven and her name inscribed in the “Book of Life.” She also reported seeing 
hell, but that Jesus had rescued her, assured her of her salvation, and commanded her to 
go back to earth. Once there, she was to report to her father and the local minister. When 
the minister arrived at the Coy family’s house for scheduled preaching, as per the 
instructions in her dream, she told the crowd about her vision and exhorted them. She led 
the meeting and took on much of the typical ministerial role.113 Similarly, in the mid-
nineteenth century, American missionaries reported revivals in boarding schools, and 
Methodist Episcopal Church female missionaries wrote about the revivals happening at 
their schools and orphanages.114  
The telling of stories or testimonies, especially narratives about children’s 
seemingly supernatural spiritual devotion, was a defining feature of evangelicalism that 
contributed to the faith and identity formation of its members. While the children’s 
experiences were often a means for them to appropriate faith and establish religious and 
sometimes social space, the retelling of their stories taught others how to become and be 
“children of God.” However, listening to or reading testimonies was only one of the 
means that evangelicals used to teach children. 
 
113 Hink, “‘Mouths of Babes’,” 143–44. 
114 For example, see Anderson, Missions in India, 152–58; Mrs. M. A. Thomas, 




From the evangelical movement’s earliest days, teaching children about God and 
the Christian faith in their homes through family religion was a defining practice of what 
it meant to be an evangelical. Evangelical piety required that parents, ministers, teachers, 
and other adults take this training of children in supernaturalism and spirituality seriously 
by deliberately investing their time in it. Evangelicals believed that conversion was a 
work of God through faith. However, in practice, they demonstrated that only the 
unconverted would leave the child’s spiritual life up to religious ceremonies, Sunday’s 
sermon, or chance. Activism, or the spreading of the evangelical faith, began with the 
movement’s young in the home through family religion. Although methods may have 
varied among different evangelical groups, and ideas of the household shifted as time 
went on, the priority of teaching and raising children to be evangelicals in their homes 
was something on which all evangelicals could agree.  
The earliest evangelicals inherited beliefs and practices from the Protestant 
reformers and their closer historical antecedents, the Puritans and Pietists, who 
championed family religion and the intentional training of children in the Christian faith 
at home. Their conviction likely had roots in the foundational Protestant belief in the 
priesthood of all believers that had succeeded in reducing some religious hierarchy and 
displaced clergy as the sole keepers of Christian knowledge, and thus instruction. As 
noted by historian W. Reginald Ward, early Protestant documents identified the father 
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and the mother as the “bishops in their own house” who were to instruct their children.115 
Later, in the Puritan home, the father played an important role in training children by 
initiating morning and evening Bible reading and prayer.116 In Pietist circles, training for 
children included participating in acts of charity with their families. It also meant that 
those who ran charity boarding schools or orphanages like Francke felt a deep 
responsibility for the religious instruction of the children who lived part- or full-time in 
their institutions. 
Although Ward noted that Protestants unevenly fulfilled the commission to make 
family religion a priority, Pietist literature and that of other Protestants revealed an 
interest in better instruction of children. For instance, he cited Anna Hoyer’s Conversion 
of a Child with its Mother on the Way to True Godliness (1st ed. 1628) and several 
 
115 Ward, Protestant Evangelical Awakening, 41. Christopher B. Brown noted the 
role of the household in passing on the faith to the next generation. His focus was on one 
expression of family religion, the use of hymns in the home. Christopher B. Brown, 
“Lutheran Music at Home,” in Singing the Gospel: Lutheran Hymns and the Success of 
the Reformation, Harvard Historical Studies (Cambridge, MA: Harvard Univ. Press, 
2005), 105–29. 
116 For more on the place of children in the Puritan family, see Sandford Fleming, 
Children and Puritanism: The Place of Children in the Life and Thought of the New 
England Churches 1620–1847, vol. VIII, Yale Studies in Religious Education (New 
Haven, CT: Yale Univ. Press, 1933); Edmund S. Morgan, The Puritan Family; Essays on 
Religion and Domestic Relations in Seventeenth-Century New England (Boston: Boston 
Public Library, 1944). 
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collections of Bible stories for young readers that were published beginning in the mid-
seventeenth century.117  
Therefore, during the time of the first evangelical revivals of the 1730s and 40s, 
when people began to experience awakening or reviving of faith, it is no wonder that they 
returned to the instruction of youth in the homes.118 One can find evidence of this trend 
by looking at the publication or republication of literature focused on family religion and 
instructing children in the faith. For instance, according to Noll, books by Cotton Mather 
related to children that leaders of the New England Great Awakening reissued in the 
1740s included 
1740, Family Religion Excited and Assisted, which guided parents in teaching 
gospel themes in the home. . . and 1742, Early Piety Exemplified, a funeral 
sermon for an eight-year-old girl which showed how holiness could be 
experienced even at an early age.119 
 
The Americans were not alone in their publications focused on family religion. In 
the lineage of Luther, who had produced a child catechism, early European evangelical 
leaders like Zinzendorf produced child catechisms for use by parents.120 In Zinzendorf’s 
 
117 Ward, Protestant Evangelical Awakening, 42–43. 
118 For an in-depth analysis of religious education during the evangelical revivals, 
see Sangster, Pity My Simplicity. 
119 Noll, Rise of Evangelicalism, 58.  
120 Meyer argued Zinzendorf’s catechisms revealed an even greater understanding 
of child nature than Wesley. See Meyer, Child Nature and Nurture, 27. 
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first catechism, Lautere Milch Der Lehre Von Jesu Christo (Pure Milk of the Teachings 
Concerning Jesus Christ) (1723) he described its method and purpose as:  
very simple questions and answers arranged in accordance with the 
comprehension of junior and little children, prepared with the best of intentions in 
honor of the Saviour, for the benefit of little children and the advantage of 
parents.121 
 
Zinzendorf hoped to aid parents in their instruction of their children in the home by 
providing them with a tool that was suited to children’s cognitive abilities.122 Although 
he also wrote extensively about the ideal of parents being responsible for children’s 
religious education that would begin in the home, he made concessions and recognized 
that not all parents were able to follow this ideal for various reasons.123 Therefore, 
boarding schools and orphanages created kinds of surrogate homes where this instruction 
 
121 As translated and quoted in Meyer, Child Nature and Nurture, 21–22. 
122 Meyer contended that Zinzendorf simplified his catechism for children more 
effectively than child catechisms produced by other groups of his time, such as the 
British Wesleyan Methodists and the American Methodist Episcopal Church. Meyer, 
Child Nature and Nurture, 26–30. 
123 Beginning in 1727, Zinzendorf implemented a system of religious education at 
Herrnhut that relied on separating children into boarding institutions, creating a kind of 
artificial home. He acknowledged that it was an imperfect approach to religious 
education that he felt was born out of necessity. Due to the lack of ability, disposition, or 
time, or other circumstances, parents were not always able to fulfill their ideal 
responsibility of teaching their children about the faith. Therefore, gathering children 
together by age with qualified school masters was Zinzendorf’s conceded solution that he 




could happen. It was also common for evangelical ministers to supplement parental 
instruction by visiting children in their homes or boarding homes to review catechisms.124 
Although John Wesley never had any children of his own, he too promoted family 
religion through various sermons and publications. His childhood and mother’s form of 
childrearing served as models from which he drew his theories and theology for use and 
application in Methodist homes and educational institutions. According to Susan 
Willhauck, Wesley advocated for gentleness and meekness in family religion. He 
emphasized that parents should not only instruct their children but live the faith by 
example. He believed that the evangelical revivals and Methodism would only continue if 
parents taught their children the Christian faith at home.125 Like Zinzendorf, Wesley also 
incorporated family worship practices into the fabric of Methodism through classes and 
bands and in the child-focused orphanages and educational institutions that he started.126  
 
124 For instance, Noll noted that Anglican evangelical minister John Newton 
(1725–1807) “diligently catechized the children of his parish.” Noll, Rise of 
Evangelicalism, 196. Wesley encouraged Methodist ministers to visit children in their 
homes to instruct them. Willhauck, “Wesley’s View of Children,” 198. According to 
Meyer, Zinzendorf wrote his second catechism, Gewisser Grund (1725), for use with 
older boys and girls. Moravians used it in their community and orphanage school at 
Herrnhut. See Meyer, Child Nature and Nurture, 30–31.  
125 See Willhauck’s discussion of Wesley’s thoughts on family religion. 
Willhauck, “Wesley’s View of Children,” 183–202. For a short discussion of Susannah 
and John Wesley’s views on childrearing see Heitzenrater, “John Wesley and Children,” 
282–86. 
126 In Wesley’s case, the extension of family worship practices to other small 
group gatherings probably had roots in Puritan and Moravian influences. For more on 
Wesley’s Puritan influences, see note 46 in Willhauck, “Wesley’s View of Children,” 
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Later evangelicals of the nineteenth century also saw instructing youth in the 
home as vital to evangelical identity and continuance as a movement. Commenting on the 
various characteristics of piety that Northern and Southern Evangelicals held in common 
in the mid-nineteenth century, Samuel S. Hill noted that evangelicals were to study the 
Bible and treasure it in their hearts. “Moreover, it was to be passed on to their children at 
the family table around the hearth.”127 Similarly, writing about Canadian evangelicals in 
Ontario in the 1840s and 1850s who feared the tide of Catholic migration and the 
growing worldliness, individualism, and fragmentation they saw in North America, 
Marguerite Van Die noted, 
The importance of family religion could not be sufficiently emphasized by all 
denominations; more than any other matter, it furthered the formation of an 
evangelical consensus. 
Family religion was not a new concern, for evangelicals could look to a 
long tradition going back to Puritan times stressing the continuity of the 
devotional life in “the closet, the domestic hearth and the sanctuary.”128 
 
Although gathering around the hearth for family devotions most often included just the 
family, according to Van Die, some evangelicals of this time sought to enlist the help of 
clergy to visit families in their homes in the evenings to instruct the children.  
 
38–39. For more on Wesley’s involvement in establishing schools and his educational 
methods, see Willhauck, “Wesley’s View of Children,” 202–23; Heitzenrater, “John 
Wesley and Children,” 286–93. 
127 Samuel S. Hill, “Northern and Southern Varieties of American Evangelicalism 
in the Nineteenth Century,” in Noll, Bebbington, and Rawlyk, Evangelicalism: 
Comparative Studies, 275–89. 
128 Van Die, “‘The Double Vision’,” 260. 
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However, in most Western locations in the nineteenth century, evangelicals 
increasingly looked to mothers to take on the role of nurturing children in the faith in the 
home. Domesticity and homelife were intertwined with ideals of womanhood. At the 
same time, religious practice became more relegated to the private or female world.129 
While family religion certainly included verbally instructing children in the 
theological categories of conversionism, activism, biblicism, and crucicentrism, as 
identified by Bebbington, it also focused on building character and instilling virtues. To 
that end, it included specific formative practices. Evangelical children learned by 
engaging in practices such as reading the Bible. Bebbington’s narrative source, Russell, 
mentioned this as being part of instruction in the evangelical home. However, children 
also learned by engaging in the evangelical practices of prayer and hymn singing.130 
Furthermore, as Noll observed, although evangelicals were concerned about 
conversion, from their very earliest days, they were also concerned with what a converted 
 
129 See Van Die’s discussion of these trends in Van Die, “‘The Double Vision’,” 
264. However, as Berkus and Boylan have pointed out, the private and public have never 
been neatly separated and therefore, women were never confined to the home entirely. 
Catherine A. Brekus, Religious History of American Women: Reimagining the Past 
(Chapel Hill: Univ. of North Carolina Press, 2007), 16–17; Anne M. Boylan, 
“Evangelical Womanhood in the Nineteenth Century: The Role of Women in Sunday 
Schools,” Feminist Studies 4, no. 3 (October 1978): 62–80. This dissertation highlights 
many of the ways that women took on public roles outside the home. 




person was to do.131 Therefore, children such as Russell engaged in acts of service with 
their parents outside the home and participated in supporting foreign missions.132 
However, evangelicals were also concerned that children who were not part of 
evangelical families have an opportunity to learn about the Christian faith. 
The Sunday School Movement 
From their earliest days, evangelicals such as Zinzendorf, John Wesley, and their 
contemporary, revivalist preacher George Whitefield, encouraged and engaged in 
activism directed at children in need. They were concerned about the care, religious 
education, and general education of children. Drawing on the thought and institutions of 
Francke for inspiration and as a practical model, they established schools and orphanages 
for poor children and youth. Although the evangelical community supported their efforts, 
their institutions never reached the organizational scale of Francke’s work. Also, while 
early Methodists supported much charitable work carried out by Methodists, there was no 
united evangelical effort directed at children in the mid-eighteenth century.133  
 
131 Noll, Rise of Evangelicalism, 234. 
132 Russell, “Recollections,” 241. 
133 For instance, Noll suggested that Whitefield’s approach to the orphanage that 
he established in Georgia was ad hoc. Eventually he lost control of it and it did not 
continue. In contrast, but in an equally critical assessment, Noll noted that Wesley’s 
extremely strict control of Methodist orphanages was one example of his paternalism. 
See Noll, Rise of Evangelicalism, 107–08, 245. In addition, while Zinzendorf showed 
early concern for educating all the children on or near his estate, the focus of the 
Herrnhut Orphanage was the religious instruction of children in the Moravian 
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However, beginning in the late eighteenth century and continuing throughout the 
nineteenth century, evangelicals organized themselves to create a mass movement of 
work focused on children in need. In particular, the Sunday school movement emerged as 
a united evangelical effort to teach biblical literacy and religious education to children of 
the urban poor and other children lacking exposure to the evangelical faith. Women 
played important roles in leading Sunday schools. The nineteenth-century evangelical 
view that women were specially equipped to nurture the development of the Christian 
faith in the young contributed to women’s recruitment and involvement.134 
These Sabbath schools, as they were often called, were forms of evangelical 
activism that expanded and reinforced evangelical collective identity through the 
transmission of evangelical beliefs, practices, and values. They also established a model 
for evangelical charitable giving and action. Saving the child in the industrializing cities 
or the child settled in the untamed frontier of the American West became goals around 
which evangelicals united.  
In 1785 Robert Raikes (1725–1811) established the Society for the Support and 
Encouragement of Sunday schools in London, one of the first significant evangelical 
 
congregation at Herrnhut, or the believers’ children in their community. See Meyer, 
Child Nature and Nurture, 143–49. 
134 For more on women’s involvement in the Sunday school movement, see Anne 
M. Boylan, “Evangelical Womanhood in the Nineteenth Century: The Role of Women in 
Sunday Schools,” Feminist Studies 4, no. 3 (October 1978): 62–80. 
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voluntary societies.135 His purpose was to support the Sunday school work that he started 
among children affected by industrialization. Therefore, he began to make appeals for 
funds in newspapers. He received a phenomenal response to his stories of the 
nondenominational work. His reporting brought in donations and attracted volunteers.136 
“By 1797, there were 1,000 Sunday schools in England and nearly 70,000 scholars.”137 In 
1803 the Sunday School Union formed. It eventually became the primary organizational 
vehicle for evangelical Sunday schools.138 
Similarly, in North America, Sunday schools began to appear and multiply in the 
early nineteenth century in urban and American frontier settings.139 Both in Canada and 
 
135 Plan of a Society Established in London for the Support and Encouragement of 
Sunday Schools (London: Sunday-School Society, 1787).  
136 Noll, Rise of Evangelicalism, 244–245; Hutchinson and Wolffe, Global 
Evangelicalism, 71. 
137 Noll, Rise of Evangelicalism, 245. 
138 Hutchinson and Wolffe, Global Evangelicalism, 71. For more on the Sunday 
school movement in England, see Philip B. Cliff, The Rise and Development of the 
Sunday School Movement in England, 1780–1980 (Redhill: National Christian Education 
Council, 1986); Thomas Walter Laqueur, Religion and Respectability: Sunday Schools 
and Working Class Culture, 1780–1850 (New Haven, CT: Yale Univ. Press, 1976); 
William Henry Watson, The History of the Sunday School Union (London: SSU, 1853). 
139 The first Sunday school in the United States began in 1814, according to Anne 
M. Boylan, Sunday School: The Formation of an American Institution, 1790–1880 (New 
Haven, CT: Yale Univ. Press, 1988), 34. Another work on the Sunday school movement 
in the United States is Robert W. Lynn and Elliott Wright, The Big Little School: 200 
Years of the Sunday School, 2nd, rev. and enl. ed. (Birmingham, AL: Religious Education 
Press, 1980). For a summary of other scholarship related to the Sunday school movement 
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the United States, they formally organized through Sunday school unions in the first half 
of the 1820s.140 By 1832, there were 8,268 Sunday schools affiliated with the American 
Sunday School Union, and by 1875 they numbered close to 70,000.141 
According to women’s studies historian, Anne M. Boylan, Sunday schools 
accomplished what they had set out to do in exposing large amounts of children to 
evangelical beliefs and contributing to the extension of the movement. She noted,  
The impact of nineteenth-century Sunday schools was dramatic. For through them 
passed millions of children who came into contact, briefly or for an extended 
period, with the tenets and world view of evangelical Protestantism. As an agency 
of cultural transmission, the Sunday school almost rivaled in importance the 
nineteenth-century public school.142  
 
Boylan noted that Sunday schools were often the first religious institution out of which 
other institutions like churches grew in both urban and rural areas. She also pointed out 
that Sunday schools were not just for children, despite their original intent. Often adults 
would attend because it was their only opportunity for religious instruction. Therefore, 
 
in the United States and England, see Leonard I. Sweet, ed., The Evangelical Tradition in 
America (Macon, GA: Mercer Univ. Press, 1984), 67–70. 
140 Hutchinson and Wolffe, Global Evangelicalism, 71. 
141 Boylan, Sunday School, 31–33. The 1832 number is based on published 
figures by the American Sunday School Union. The 1875 number is based on Boylan’s 
estimates rather than published figures. Boylan did not list a total in her 1875 table. 
However, the sum of her estimates by state was 69,508. 
142 Boylan, Sunday School, 33. 
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biblical instruction focused on children also influenced adults and helped to establish 
evangelical communities where there were none.143 
The Actual Children at the Center of Evangelical Mission 
Child-centered voluntarism and activism that united evangelicals at home also 
extended abroad with the missionary movement. By the end of the eighteenth century, the 
evangelical revivals had given rise to voluntary missionary societies in which ordinary 
people sponsored others like themselves to spread the faith by engaging in foreign 
missionary endeavors. Among other things, this voluntarism effectively shifted the 
typical missionary unit from single men to nuclear families.144 Nineteenth-century 
evangelical conceptions of women’s roles, such as the view that women were more 
capable of nurturing children than men, also opened up opportunities for female 
missionaries to work with women and children.145 Therefore, children not only became 
evangelical missionaries, but they also became the focus of much evangelical missionary 
activity, especially educational mission. However, various mission ideas and policies 
presented tensions and difficulties when it came to children. How evangelicals enacted 
 
143 Boylan, Sunday School, 33–34. The Temperance Movement was another form 
of evangelical activism that arose in the nineteenth century that also affected children. 
Churches established “Bands of Home” designed to teach and encourage children to 
abstain from alcoholic beverages. For more on the Temperance Movement see,  
144 Dana L. Robert, Christian Mission: How Christianity Became a World 
Religion (Malden, MA: Wiley-Blackwell, 2009), 46–47. 
145 Boylan, “Evangelical Womanhood,” 65–66. For more on women’s roles in 
mission, see Chapter 2 of this dissertation. 
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mission and responded to these issues related to children also points to the centrality of 
the child in evangelical identity, spirituality, and mission.  
This section focuses on where one finds children in late eighteenth- and early 
nineteenth-century evangelical mission discourse, and how mission practices affected 
children. It first looks at the nature of the missionary child. Then it examines where 
mission children appeared in the discourse and how missiological debates about the 
relationship between education and mission impacted mission children. 
Missionary Children 
The family was the main missionary unit in evangelical circles by the end of the 
eighteenth century, although the involvement of and care of missionary children varied 
by group and location. In some groups, missionaries and mission leaders viewed children 
as essential members of the missionary team and assumed successors of their parents’ 
work. Therefore, evangelical missionaries included their children in the work of the 
mission. In other settings, adult missionaries faced difficult decisions about the best 
means for ensuring that their children stayed healthy and received a good education. 
Therefore, in some cases, missionaries sent or left their children at home. 
Sometimes, missionary parents combined both approaches. 
It is perhaps no wonder that many evangelicals were willing to take their children 
abroad on missions since they expected their children to be active in exercising their faith 
from an early age. Moravian missionaries who were sent out from Zinzendorf’s Herrnhut 
community were one of the first examples of children participating as foreign 
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missionaries.146 In this movement, where children had been leaders in revival, children 
were also members of the missionary teams that they sent abroad to various locations 
around the globe.147  
Although few missionaries arranged their mission communities in the same way 
as the Moravians, other pioneer missionaries suggested that children had an essential role 
to play. For instance, in his Enquiry (1792), William Carey (1761–1834), who has been 
called the “Father of Modern Missions,” stated that a missionary needed children for 
domestic uses as part of the unit that would support the missionary.148 Children were part 
of the means that he believed every Christian should use to make the gospel available to 
“the heathens.” Later, on December 9, 1800, when he reported on their new work in 
Serampore, a Danish settlement in southern India, he mentioned that children were part 
 
146 Robert, Christian Mission, 47. 
147 Moravians organized their communities into separate “choirs” by age and sex. 
Since the days of the 1727 revival, the Moravians had separated children in their own 
houses to promote their education in the faith, and they continued to do so for several 
decades. Hutton stated that this practice had its roots in the children’s revival at Herrnhut. 
Hutton, A History of the Moravian Church, 419. The Moravians took these unusual 
practices with them wherever they went on mission. For example, in the Bethlehem 
community in Pennsylvania, children were removed from their parents’ direct care 
around age one to one and a half. Gillian Lindt Gollin, “Family Surrogates in Colonial 
America: The Moravian Experiment,” Journal of Marriage and Family 31, no. 4 (1969): 
653. Meyer also provided a thorough description of Moravian communal life, especially 
the separation of the community into “choirs” and the religious instruction of children. 
Meyer, Child Nature and Nurture, 131–76. 
148 Carey, Enquiry, 74. 
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of the missionary unit.149 He said, “The others, viz, Brethren Marshman, Ward and 
Brunsdon with myself and our wives and children form a common Family, and live in the 
utmost harmony; we love one another and are as the heart of one man in our Work.”150 
Although Carey did not specify the specific tasks of children in mission, he seems to have 
viewed them as being members of the missionary team and part of the Christian 
household that they represented to the world. Outside observers confirmed that children 
were participating in the life of the mission. For instance, when Ann Judson visited 
Carey’s team in India, she observed their communal way of life. She noted that almost all 
the mission children participated in worship by singing hymns during morning prayers.151  
Carey’s views and the practices at Serampore mission seem to confirm what Dana 
L. Robert suggested regarding the role that the missionary family, and thereby children, 
had in mission: “Family life sustained the missionary male and kept him focused, 
provided a model of Christian culture for the surrounding society, created a safe space for 
the evangelization of women and children, and gave women the opportunity to become 
 
149 For more on the history of the Baptist Missionary Society and the Serampore 
mission, see Brian Stanley, The History of the Baptist Missionary Society, 1792–1992 
(Edinburgh: T&T Clark, 1992); E. Daniel Potts, Baptist Missionaries in India, 1793–
1837: The History of Serampore and Its Missions (London: Cambridge Univ. Press, 
1967). 
150 Carey and Williams, Serampore Letters, 60, 64. 
151 Judson, Memoir, 58. 
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missionaries to other women.”152 Perhaps, one might add to this that it also allowed 
missionary children to become missionaries to other children.  
Although some missionaries of the nineteenth century left their children at home 
or sent them away for schooling, as Robert mentioned, there was still an awareness that 
the presence of a missionary’s children contributed to the ability of the mission to model 
the life of a Christian family and opened space for ministry with women and children. 
Therefore, even though American mission statesman Rufus Anderson (1796–1880), 
secretary of the American Board of Commissioners for Foreign Missions (American 
Board), suggested that missionary children leave the field by age twelve for education, he 
felt that they should remain throughout early childhood. Anderson also appreciated and 
advocated to protect the parent-child bond that he believed developed in the earliest years 
of a child’s life. He took a personal interest in the welfare of missionary children and 
conducted informal research on their lives in hopes of assisting them better. As did many 
others, he also believed that they would make good missionary successors to their 
parents.153  
 
152 Robert, Christian Mission, 47. For more on women’s changing roles in 
mission, see Chapter 2 of this dissertation. 
153 Anderson, Foreign Missions, 105, 150–53; Rufus Anderson, Dr. Anderson’s 
Farewell to the Missionaries (n.p.: American Board of Commissioners for Foreign 
Missions, 1866), 6. 
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Missionaries who left their children at home faced tensions between their mission 
and parental responsibilities.154 While it is beyond the scope of this study to determine 
the long-term effects of such separations, it is essential when evaluating their actions to 
consider an important facet of the historical context. The practice of sending children, 
especially older children, away for schooling was common in the late eighteenth and 
most of the nineteenth centuries when universal public education did not yet exist in all 
localities in North America and Europe.155 However, since evangelical identity and 
spirituality called for parents to teach the faith to their children, missionaries who sent 
their children away for part of their childhoods potentially faced significant crises of 
faith. Some may have resolved these crises by seeing the separation from their children as 
the ultimate exercise in depending on and trusting God; they entrusted their children to 
God’s care and protection and that of the wider evangelical family. In doing so, they 
 
154 The tension between mission and parental responsibilities continues to be a 
perennial issue in mission life.  
155 Certainly, one of the harmful effects of parent-child separation was the abuse 
that some missionary children must have faced in some mission or other boarding 
schools. I base this assertion on the fact that there are documented cases of such abuse in 
the twentieth century. For example, see Wess Stafford with Dean Merrill, Too Small to 
Ignore: Why Children Are the Next Big Thing (Colorado Springs, CO: Waterbrook Press, 
2005). Stafford, former president of Compassion International, an evangelical 
international ministry to children, focused on advocating for children. He wove his own 
story of abuse in a missionary boarding school during the 1950s throughout the book. 
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would have identified with the biblical stories of Abraham and God the Father, who faced 
the sacrifice of their sons.156  
Mission Children 
While missionary children sometimes found themselves caught between their 
parents’ competing responsibilities, native children were the focus of much nineteenth-
century mission activity in the form of schools.157 As in the frontier settings in the USA, 
day and boarding schools for children often grew out of Sunday schools. While leaders 
regularly classified Sunday schools as evangelistic, comparable to itinerant preaching, 
they saw day schools and boarding schools as sites for formal training and classified them 
as educational or civilizing mission. Mission schools changed the lives of children, youth, 
 
156 Abraham was willing to sacrifice his son Isaac, but God provided a ram 
instead (Genesis 22:1–18). In the biblical record, God the Father sacrificed his son Jesus 
Christ.  
157 Some historians of evangelicalism have noted that there was a paradox in 
championing new birth soteriology and education. See a discussion of Francke’s 
navigation of this seeming paradox in Ward, Protestant Evangelical Awakening, 61. The 
crux of this paradox was twofold. First, education was seen as charitable work rather than 
evangelistic. Second, the new birth suggested that conversion was a one-time event while 
education implied that religious change happened gradually. Francke had navigated this 
by showing that his educational work led to conversions. This distinction became popular 
with the writings of Horace Bushnell who advocated that Christian nurture was the way 
to raise children to faith rather than encouraging conversion. See Bushnell, Discourses on 
Christian Nurture; Bushnell, Christian Nurture. However, despite a seeming theological 
paradox, evangelicals did not seem to have any problem educating their children in the 
faith and still believing that they needed to be converted, as evidenced by the centrality of 
family religion. In fact, many believed that practicing family religion led to many 
conversions. For example, see Van Die, “‘The Double Vision’,” 260–61. 
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and communities around the world. Because of them, in many settings, mission children 
were the first in their families to learn how to read in their native languages, speak 
English, and convert to Christianity. 
For instance, through schools, children became a huge focus of the mission 
strategy of William Carey and his mission colleagues, especially Joshua Marshman, a 
former teacher in Bristol, England. They had concluded that native believers would need 
to evangelize India. Therefore, they developed a mission strategy that relied heavily on 
Bible translation and education. By establishing elementary schools that were open to 
anyone and offering instruction in the vernacular, they hoped to prepare children to be 
Christian adults and workers in India.158 According to mission historian, Brian Stanley, 
by 1818, there were 92 schools with 10,000 pupils.159 Their educational strategy 
culminated in 1819 with the founding of Serampore College, a missionary training school 
that taught Eastern literature and European science.160 While the available sources say 
little about the age of students who attended the schools, there are clues that most of the 
 
158 Stanley, Baptist Missionary Society, 48, 51–52; Hutchinson and Wolffe, A 
Global Evangelicalism, 77. Beyond the long-term strategy, it seems the schools also 
served differing short-term goals depending on the setting and the need. Some provided 
income for establishing new mission stations and others provided gratuitous education to 
local children living in poverty. See Carey and Williams, Serampore Letters, 46–47, 138. 
159 Stanley, Baptist Missionary Society, 51. 
160 Stanley, Baptist Missionary Society, 52; Hutchinson and Wolffe, Global 
Evangelicalism, 77; John Pritchard, Methodists and Their Missionary Societies 1760–
1900 (Burlington, VT: Ashgate Publishing Company, 2013), 109. 
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pupils in the village schools were actual children. For instance, a published letter from 
one of the missionaries stated that some of “the most promising children” were taken 
from the school where the community was resistant to the Christian message.161 
Children were the special focus of women. The first movement of American 
women, such as Ann Judson, went out as missionary wives. They cared for their own 
children, but often they also started schools for native children, especially boys, to train 
them to be Christian helpers. However, they soon realized that their converted mission 
boys would need Christian wives, so establishing schools for girls became an important 
aspect of female missionaries’ work. It was difficult for the missionary wives to keep up 
with the need for teachers, so by the mid-nineteenth century, evangelical missionaries 
were calling for single women to teach children in mission schools.162 
Establishing schools was the prevailing approach to mission in nineteenth-century 
American-sponsored evangelical missions, further evidence of the central place of 
children in evangelicalism. All the early work of the American Board relied heavily on 
education. Early on, Rufus Anderson supported the use of schools in mission work and 
believed that they presented evangelistic opportunities. Even later in the second half of 
the nineteenth century, after he shifted his opinion toward prioritizing evangelistic 
 
161 Carey and Williams, Serampore Letters, 117. 
162 Chapter 2 of this dissertation covers how American women responded to that 
call after 1860. For more on women as missionary wives and teachers, see Robert, 
American Women in Mission, 1–123. 
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preaching, he reasoned that educational mission was necessary during the pioneering 
days of a mission. 
The histories that Anderson wrote later in life about the early years of the 
American Board’s work in India and the Orient were full of reports on the establishment 
of various schools and stories about the children in them.163 For instance, in 1825, he 
noted that the India Mission had the opportunity to work in thirty-five schools with two 
thousand children, but they needed more laborers because there was the demand to serve 
five times as many districts.164 By 1826 the American Board had ten of their own 
schools. One was a school for girls with 380 students.165 He reported that three hundred 
of the girls, ages six to eighteen, had their first public examination in 1828 in “reading, 
writing, and the catechism.”166 His review of the India Mission’s progress from 1813 to 
1831 included the establishment of schools and the printing of elementary school 
books.167  
 
163 Anderson, Missions in India; Rufus Anderson, History of the Missions of the 
American Board of Commissioners for Foreign Missions to the Oriental Churches, vols. 
I–II (Boston: Congregational Publishing Society, 1872). 
164 Anderson, Missions in India, 66. 
165 Anderson, Missions in India, 74. 
166 Anderson, Missions in India, 77. 
167 Anderson, Missions in India, 80–81. 
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In his history of the American Board missions in India, Anderson recorded 
several stories about the conversion of children that also point to the importance of the 
child in evangelical mission strategy. In 1842 three girls in the boarding school asked to 
be baptized in opposition to their parents. After an investigation of one girl’s situation, 
the authorities concluded that she had converted of her own free will.168 Anderson’s 
commentary read, “Thus the rights of conscience were secured to girls, even at the age of 
twelve years.”169 Later in his history, he shared a similar case of a sixteen-year-old 
boy.170 
Although Anderson did not write a systematic missiology about work with 
children, his support of using schools in mission is further evidence of children’s 
important place in his thought. He felt that schools fit nicely within his theory of 
establishing three-self churches. He said, “Without education, it is not possible for 
mission churches to be in any proper sense self-governed; nor, without it, will they be 
self-supported, and much less self-propagating. For the church-members there must be 
common schools.”171 While not all education necessarily involved children, one can 
 
168 Anderson, Missions in India, 102–03. 
169 Anderson, Missions in India, 103. 
170 Anderson, Missions in India, 104–05. 
171 R. P. Beaver, ed., To Advance the Gospel: Selections from the Writings of 
Rufus Anderson (Grand Rapids, MI: Eerdmans, 1967), 99. Anderson could not claim 
exclusive authorship of the three-self church concept. Henry Venn (1796–1873), who 
served as the Church Missionary Society (CMS) secretary in England from 1841–1873 
could also lay claim to originating it. Like Anderson, Venn’s primary concern in mission 
 
123 
extrapolate that Anderson felt that without the education of children, self-governance, 
self-support, and self-propagation would not be possible. 
By the 1850s, however, particularly in India and neighboring countries like 
Ceylon, there seemed to be few conversions among mission children compared to the 
amount of money invested in schools. Anderson became concerned that education was 
supplanting evangelism. Although he conceded that establishing schools was necessary 
during pioneering days, he felt that the American Board should move away from 
prioritizing education; otherwise, the schools would become ends in themselves. 
Therefore, Anderson and other mission leaders pushed to prioritize evangelistic 
preaching. Mission leaders also questioned the idea that Western civilization or education 
needed to precede conversion.172  
However, others disagreed with these moves to elevate so-called evangelistic 
efforts above educational mission. Despite there being few conversions, in many cases, 
 
was to establish churches according to his Three-Self theory, but he was not unconcerned 
with education. He viewed preaching as a missionary’s primary work, but that was 
followed closely by spiritual education. He believed that native schools were necessary 
for training native pastors. His main concern was that native schools help extend mission 
and become self-supporting. He did not think that establishing schools was the primary 
method to use in mission, but instead, schools should arise from the missionary work and 
be formed and supported by the natives. Max Warren, ed., To Apply the Gospel: 
Selections from the Writings of Henry Venn (Grand Rapids, MI: Eerdmans, 1971), 91. 
172 Robert, American Women in Mission, 121–22. 
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schools were still the most successful evangelistic agencies.173 Some saw the move away 
from schools as detrimental to children, especially girls in these countries. While the 
American Board continued to sponsor educational missions, their new stance effectively 
reduced the status of those missionaries whose main work was with children and so 
affected a disproportionate number of women.174 
The American Board was not the only American Protestant mission at work. Most 
Protestant mission boards, especially the Methodist Episcopal Church, continued to rely 
on education as the centerpiece of their missions throughout the nineteenth century. In 
doing so, they invested heavily in training mission children. The first Methodist 
missionaries to China set up schools very quickly beginning in 1848.175  
One of the consequences of relying so heavily on educational mission was the 
tendency among missionaries to see their native workers who had grown up in mission 
schools as spiritual and intellectual children. An assumption of the superiority of Western 
civilization as well as the reality that missionaries had more experience with and 
knowledge of the Christian faith contributed to some missionary paternalism. Such 
 
173 For instance, Robert pointed out that despite few conversions, educational 
mission was still the American Board’s most “successful evangelistic agency” (resulted 
in the most conversions) in Ceylon. Robert, American Women in Mission, 121. 
174 Robert, American Women in Mission, 121–22. 
175 Wade Crawford Barclay, History of Methodist Missions, vol. III, Widening 
Horizons (New York: Board of Missions of the Methodist Church, 1957), 370–71. 
Chapter 2 of this dissertation pays special attention to the educational mission of the 
Methodists in the latter part of the nineteenth century, especially in India.  
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beliefs were far from universal and certainly unevenly enacted. The results were not 
always straightforward either. For instance, William Carey referred to the childish ways 
of the so-called “heathens” in his Enquiry and then went on to contribute to the Bengal 
renaissance.176 Any observations of paternalism need to be tempered by the fact that 
many of the native Christians working with missionaries did trace their spiritual 
genealogy to the missionaries and saw them as spiritual parents and, in some cases, 
adoptive parents.  
Conclusion 
This chapter showed that the concept of the child was important to evangelical 
identity, spirituality, and mission. It deepened Bebbington’s categories and highlighted 
areas that may deserve more recognition as characteristics of evangelicalism. By focusing 
on children, Bebbington’s categories of conversionism and activism came to the 
forefront. Evangelical conversionism is inherently child-centric, and evangelicals have 
directed much of their activism at children. The focus on children also suggested that 
experiential religion, telling stories about religious experiences, family religion, and 
supernaturalism are also hallmarks of evangelicalism. 
 
176 Carey, Enquiry, 67; Hutchinson and Wolffe, Global Evangelicalism, 77. 
Additionally, Carey’s use of the word childish highlights that there were multiple 
meanings attached to the concept of the child. Although having childlike faith was 
considered positive by evangelicals, to be childish was not. Therefore, they did not see 




By tracing the concept of the child from the antecedent figure Augustus Hermann 
Francke through the thought and practice of the leaders of the earliest evangelical 
revivals of the eighteenth century and the beginning of the missionary movement that 
followed, this chapter revealed nuances about the formation of evangelical identity, 
spirituality, and mission. Evangelical “new birth” soteriology and the corresponding 
identity of spiritual “children of God” that evangelicals adopted helped to create a 
cohesive, identifiable movement. Stories that evangelicals told about the extraordinary 
conversions and spiritual experiences of their children as well as family religion focused 
on instructing children in the faith helped to establish, maintain, and grow the movement. 
Evangelicals encouraged their children to grow in their faith from an early age by 
participating in Bible reading, hymn singing, prayer, and local and foreign missions. At 
home, evangelicals worked together to establish Sunday schools focused on providing 
biblical literacy for disadvantaged children; they united around a cause centered on 
children. Despite the inconsistencies that children presented for systematic theologies of 
conversion and the competing spiritual priorities that their presence sometimes exposed, 
evangelicals and their precursors consistently engaged in the spiritual nurture, care, and 
education of children. 
Evangelicals of the late eighteenth and early nineteenth centuries took these 
characteristics with them as they spread out across the globe to engage in mission. Often 
their children went with them as part of the missionary unit, and almost universally, a 
central part of their work was establishing schools for children. Although evangelical 
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methods and approaches to mission were by no means always beneficial to children, their 
focus on children is evidence of the centrality that children had in evangelical identity, 




CHAPTER 2  
CHANGING VIEWS OF CHILDREN, MISSION, AND EVANGELICALISM: 
 THE 1860S TO THE 1920S 
In 1861, the North American public encountered the faith, life, and work of the 
now world-famous George Müller (1805–98) when his autobiography The Life of Trust: 
Being a Narrative of the Lord’s Dealings with George Müller was published in Boston.1 
Publishers Gould and Lincoln commissioned the Rev. H. Lincoln Wayland to edit and 
condense Müller’s earlier massive four-volume work published in London in 1837, 1841, 
1845, and 1856.2 They wanted to make Müller’s narrative accessible to the North 
American reading public so that it would “be used by the Divine Spirit to promote and 
strengthen the hearts of American Christians, FAITH IN THE LIVING GOD.”3  
In the original texts and the condensed North American version, Müller told of his 
work among thousands of orphans in Bristol, England, and his approach to the Christian 
 
1 George Müller, The Life of Trust: Being a Narrative of the Lord’s Dealings with 
George Müller, ed. H. Lincoln Wayland (Boston: Gould and Lincoln, 1861). 
2 Wayland was the pastor of the Third Baptist Church, Worcester, Massachusetts. 
See Müller, Life of Trust, cover. Müller’s unedited works included George Müller, A 
Narrative of Some of the Lord’s Dealings with George Müller, First Part (London: James 
Nisbet & Co., Ltd., 1837); George Müller, A Narrative of Some of the Lord’s Dealings 
with George Müller, Second Part (London: James Nisbet & Co., Ltd., 1841); George 
Müller, A Narrative of Some of the Lord’s Dealings with George Müller, Third Part 
(London: James Nisbet & Co., Ltd., 1845); George Müller, A Narrative of Some of the 
Lord’s Dealings with George Müller, Fourth Part (London: James Nisbet & Co., Ltd., 
1856). 
3 Müller, Life of Trust, cover, vii. 
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faith. His practice, like his hero Augustus Hermann Francke in the seventeenth and 
eighteenth centuries, was to pray and ask God to provide for his and the children’s 
material needs.4 Müller recorded instances of answered prayer and revival among the 
children in his orphanage, and he reported on their needs without making direct appeals.5  
Müller’s life and work did capture the religious imagination of nineteenth-century 
North American evangelicals. Often, the new faith missionaries that began to appear in 
the 1870s cited him as an inspiring figure worthy of emulation. Among those who 
worked with children in need in various locations, he found unusual regard. Müller’s 
influence spread when Arthur T. Pierson, a leading Presbyterian minister and advocate of 
faith missions, retold Müller’s story in an 1899 biography, soon after Müller’s death.6  
Müller influenced the faith mission movement, but growing sentiment in the 
nineteenth century regarding the need to protect and preserve the innocence of childhood 
also likely contributed to his acceptance. Corresponding changes in the role and place of 
 
4 See Chapter 1 of this dissertation for more on Francke’s life and spirituality. 
5 Some have pointed out that not asking, but simply reporting, was a kind of 
fundraising strategy, as noted by Darin Duane Lenz, “‘Strengthening the Faith of the 
Children of God’: Pietism, Print, and Prayer in the Making of a World Evangelical Hero, 
George Müller of Bristol (1805–1898)” (PhD diss., Kansas State Univ., 2010), 59.  
6 Arthur Tappan Pierson, George Müller of Bristol: And His Witness to a Prayer-
Hearing God (New York: Baker and Taylor Co., 1899). Pierson’s biography of Müller 
was also published in London, further evidence of his growing influence: Arthur Tappan 
Pierson, George Müller of Bristol: And His Witness to a Prayer-Hearing God (London: J. 
Nisbet & Co., 1899). Another biography of Müller was written by William Henry 
Harding, The Life of George Müller: A Record of Faith Triumphant (London: Morgan & 
Scott LD, 1914). 
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women and children in mission were also part of the religious environment in which 
Müller found fame. Therefore, this chapter examines the changing social and theological 
landscapes in the second half of the nineteenth century and the beginning of the twentieth 
century. It argues that changing views of children, mission, and evangelicalism 
contributed to the proliferation of mission work and literature focused on children and the 
growth of new evangelical movements. First, it shows the changes that were happening in 
society regarding the place and role of children. Then, it examines changing approaches 
to funding and staffing in evangelical mission by looking at the influence of William and 
Clementina Butler, the women’s missionary movement, William Taylor, George Müller, 
and the faith mission movement. Finally, it highlights the emergence of new types of 
evangelicals in the form of holiness advocates, pentecostals, and fundamentalists. It 
concludes that changing views of children, changing approaches to mission, and changes 
in evangelical identities coincided with each other and contributed to the spread of child-
focused mission activity. 
Changing Views of Children 
The social and theological contexts of the nineteenth and early twentieth centuries 
included changing views of the child. Most modern scholars identify the nineteenth 
century in the USA as a period in which childhood began to be romanticized or 
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sentimentalized, and the concept of an ideal childhood emerged.7 Between the 1860s and 
1920s, Christian philanthropy directed at saving and rescuing children physically and 
spiritually that had begun earlier in the nineteenth century continued. As the era 
progressed, interest in research focused on children and corresponding child welfare 
efforts increased. 
Saving Children 
During the nineteenth century, evangelical philanthropists who were motivated by 
missionary zeal and others engaged in mass movements to save and rescue children, 
socially and spiritually. They established orphanages and other boarding institutions as 
places where children who did not have living parents or even those who did would be 
safe from unwanted influences.8 Evangelicals’ home missionary efforts focused on 
 
7 For example, see Hugh Cunningham, Children and Childhood in Western 
Society since 1500, 2nd ed. (Harlow, UK: Pearson Longman, 2005), 137–140. 
8 Cunningham noted that it is a mistake to think that children were being taken 
from parents and placed in institutions as a form of social control. In fact, many parents 
sought out institutions in which to place their children for safe-keeping and wholesome 
rearing. See Cunningham, Children and Childhood, 149. However, despite nineteenth-
century evangelicals’ best intentions, sometimes they depicted children in need and their 
parents in misleading ways. At times, their approaches were also detrimental to children 
and families. In some cases, paternalism toward working classes and different races did 
lead to social control and even the separation of families. For instance, Murdoch showed 
that some evangelicals in London tended to portray poor children as orphans regardless 
of whether they had living parents. See Lydia Murdoch, Imagined Orphans: Poor 
Families, Child Welfare, and Contested Citizenship in London (London: Rutgers Univ. 
Press, 2006). Hutchinson and Wolfe mentioned the involvement of evangelical Annie 
Macpherson in the forced migration of “match children” from the United Kingdom, 
something for which the government has since offered a public apology. See Hutchinson 
and Wolffe, Global Evangelicalism, 104. Later in the late nineteenth century and early 
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“rescue work” or social welfare for racial minorities and children living in cities. For 
instance, supported by their constituents in the north, MEC women set up orphan and 
mission schools for children of African descent in New Orleans in the 1870s.9 
Evangelicals also initiated and participated in sending abandoned children from the cities 
to the countryside to live with farming families and remove them from the perceived ills 
of urban life.10 
As American evangelicals moved away from an emphasis on the depravity of the 
child toward an emphasis on the innocence of childhood, their theological views of 
children likely influenced wider societal changes and social activism. The general 
sentiments of the day were that the innocence of childhood needed preservation for 
healthy maturation to adulthood and that child-rearing and education were important 
 
twentieth century, evangelicals in the United States and Canada participated in 
government policies that forced the separation of indigenous children from their parents 
in the name of cultural assimilation. See David Wallace Adams, Education for 
Extinction: American Indians and the Boarding School Experience, 1875–1928 
(Lawrence: Univ. Press of Kansas, 1995); Brenda Child, Boarding School Seasons: 
American Indian Families, 1900–1940 (Lincoln: Univ. of Nebraska Press, 1998). There 
were similar schemes in Australia. 
9 Barclay, History of Methodist Missions, 150–51. 
10 These were the first efforts of foster care. See Cunningham, Children and 
Childhood, 151–52. For more on these schemes in the United States, see Marilyn Irvin 
Holt, The Orphan Trains: Placing out in America (Lincoln: Univ. of Nebraska Press, 
1992); Stephen O’Connor, Orphan Trains: The Story of Charles Loring Brace and the 
Children He Saved and Failed (Boston: Houghton Mifflin, 2001); Dianne Creagh, “The 
Baby Trains: Catholic Foster Care and Western Migration, 1873–1929,” Journal of 
Social History 46, no. 1 (2012):197–218, https://www.jstor.org/stable/41678982. 
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means to accomplish this. Philanthropic Christians pushed for the education of all 
children, and governments moved toward universal schooling. They also pushed for more 
laws to safeguard children from excessive labor and cruelty.11 Although the effectiveness 
of various approaches to address social concerns related to the protection of children has 
been (and continues to be) debated, especially their impact on low-income and racial 
minorities, Christian activists believed that they were acting in the best interests of 
children. 
Child Research and Child Welfare 
By the end of the nineteenth century, awareness about the uniqueness and 
vulnerability of the child was growing and led to increased interest in studying and 
protecting the child in the twentieth century. Earlier activities focused on saving children 
continued, but there was also a new interest in the scientific study of children to be able 
to understand and protect them better. New knowledge led to increased legislation and 
social policies focused on the welfare of children and protecting their childhoods.12 
 
11 Cunningham, Children and Childhood. See especially Chapter 6: “Saving the 
Children, c.1830–c.1920,” 137–70. 
12 Cunningham, Children and Childhood, 171–200. For more extensive coverage 
of the history of child welfare, see Roger Cooter, ed. In the Name of the Child: Health 
and Welfare, 1880–1940 (London: Routledge, 1992); Lela B. Costin, “The Historical 
Context of Child Welfare,” in Handbook of Child Welfare, ed. Joan Laird and Ann 
Hartman (New York: The Free Press, 1985), 34–60. 
 
134 
Researchers studied and wrote about how best to care for children, children’s biological 
and psychological development, and the effects and methods of religious education. 
Alice Boardman Smuts, whose work focused on the history of the scientific study 
of children around the same time as this study, argued that the period after World War I 
saw an increase in American efforts to “obtain more and better knowledge of children” 
by using new means such as social and psychological research.13 Advocates hoped that 
this new knowledge would help to improve children’s lives and the nation. Smuts 
identified the 1920s as the decade of the child and showed how various efforts leading up 
to that time by different reformers and researchers beginning in the 1890s prepared the 
way for this time.14  
Several fields of research focused on children and childhood emerged at the turn 
of the twentieth century. The field of child and adolescent psychology developed, 
pioneered by such figures as G. Stanley Hall.15 The corresponding field of child 
development also came into existence. These new fields introduced new ways of studying 
 
13 Alice Boardman Smuts, Science in the Service of Children, 1893–1935 (New 
Haven, CT: Yale Univ. Press, 2006), 1. 
14 Smuts, Service of Children, 2. 
15 Although in the course of human history, many had observed and distinguished 
young adults and older children as groups distinct from young children, scholars credit 
Hall with originating the scientific concept of adolescence in G. Stanley Hall, 
Adolescence: Its Psychology and Its Relations to Physiology, Anthropology, Sociology, 




and caring for children. Similarly, religious education became a scholarly field of inquiry 
around the same time. It focused on the study of the moral and religious development of 
children.16 Finally, by the second decade of the twentieth century, the United States 
Children’s Bureau had become the major entity advocating for research on childrearing. 
Through magazines targeted at mothers, the Children’s Bureau disseminated its 
knowledge regarding such diverse topics as breastfeeding and playing with children.17 
In tandem with this new interest in studying children and perhaps because of it, 
there was also an increase in advocacy for children and corresponding government 
policies directed at protecting children. These developments coincided with the creation 
of “social creeds” by various Protestant denominations. Many of these creeds, such as the 
first one adopted by the Methodist Episcopal Church in 1908, sought to end child labor.18 
Child labor laws gradually eliminated child workers in the Western world. As the 
 
16 In 1903 religious education became an established scholarly field with the 
creation of the Religious Education Association. Religious Education Association, “The 
History of REA:APPRE,” accessed November 30, 2018, 
https://religiouseducation.net/history. 
17 Cunningham, Children and Childhood, 155–56, 172–73, 183. For more on the 
United States Children’s Bureau, see Kriste Lindenmeyer, ‘A Right to Childhood’: The 
U.S. Children’s Bureau and Child Welfare, 1912–46, 2nd ed. (Urbana: Univ. of Illinois 
Press, 1997). 
18 See Christopher H. Evans, The Social Gospel in American Religion (New York: 
NYU Press, 2017), 85–90. The creeds also addressed many other perceived social ills 
including poor working environments for women. 
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twentieth century progressed, the dominant view was that the school, rather than the 
factory, was the best place for the child.19  
American and other Western evangelical missionaries took these views about the 
protection of childhood and the training of children with them and applied them in the 
countries where they established work with children. Concern for children led those 
involved in the foreign missionary movement to write about child welfare around the 
world. For instance, in 1914, Mary Schauffler Labaree wrote The Child in the Midst: A 
Comparative Study of Child Welfare in Christian and Non-Christian Lands. The Central 
Committee on the United Study of Foreign Missions that published the work stated that 
Labaree’s extensive experience in a missionary family and exposure to the Protestant 
missionary venture qualified her for the task.20 Labaree argued that “the awakening social 
conscience regarding the welfare of children in our own land must include in its study 
and its efforts for improvement the children of all lands.”21 She then laid out what she 
 
19 Cunningham, Children and Childhood, 178–83. 
20 Mary Schauffler Labaree, The Child in the Midst: A Comparative Study of 
Child Welfare in Christian and Non-Christian Lands (West Medford, MA: The Central 
Committee on the United Study of Foreign Missions, 1914). The cover of Child in the 
Midst identified Labaree as Mrs. Benjamin W. Labaree. However, she was likely a 
widow who remarried because later she published other books about the Christian home 
and the dangers that children faced using the surname Platt. See Mary Schauffler Platt, 
The Home with the Open Door: An Agency in Missionary Service (New York: Student 
Volunteer Movement, 1920); Mary Schauffler Platt, A Straight Way Toward Tomorrow 
(Cambridge, MA: The Central Committee on the United Study of Foreign Missions, 
1926). 
21 Labaree, Child in the Midst, 6–7. 
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believed were the inalienable rights of every child and mother. Children had the right to 
care, education, and spiritual training while mothers had the right to accept the 
responsibilities of motherhood and to a safe environment in which to raise their children. 
In her study, she compared conditions in various countries thematically. She described 
the child in its helplessness, at home, at work and play, at school, at worship, and at work 
for Christ. The final chapter explored the theme “The Mother and the Christ-Child.” 
Christian philanthropy at home and foreign missionary activity reflected changing views 
of children at the turn of the twentieth century. 
Changing Approaches to Mission 
During the second half of the nineteenth century, several changes occurred in 
American evangelical approaches to mission that had important bearings on children and 
affected mission administration, funding, and staffing. There are five areas that deserve 
attention: support for individual children, “woman’s work for woman,” self-supporting 
missionaries, “living by faith,” and the faith mission movement. 
Support for Individual Children 
In late December 1857, Dr. William Butler (1818–99), pioneer missionary to 
India with the MEC, wrote a letter in which he laid out his prediction that India would 
soon face a crisis of many orphans and that the mission should be prepared to take them 
in.22 He suggested that his readers take on the support of either a boy or a girl at $25 a 
 
22 There is a discrepancy regarding the date of the letter. In Dr. Butler’s narrative 
he dated the letter as December 20, 1857, but in a later narrative written by the Butlers’ 
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year for ten years and send the money to Dr. J. P. Durbin, the Corresponding Secretary of 
the Board of Managers of the MEC Missionary Society at the time. The funds would 
cover food, clothing, and education for one year. Butler hoped that his scheme would 
generate funds without detracting from normal giving to the Missionary Board.23 He may 
have anticipated that linking supporters with individual children would also encourage 
regular giving. Butler’s letter was likely one of the earliest appeals to support individual 
children, a precursor to today’s evangelical child sponsorship programs run by groups 
such as World Vision and Compassion International. While it is impossible to determine 
if he made the first such appeal, it is possible to show how it proved to be a helpful 
change for the MEC India Mission.24  
Whether Dr. Butler was fully aware of the funding potential of his suggestion, he 
believed that the monetary linkage could have spiritual benefits for individual children. 
 
daughter, also named Clementina, an identical letter is dated as December 28, 1857. 
Compare William Butler, From Boston to Bareilly (New York: Phillips & Hunt, 1886), 
250–54; Clementina Butler, Mrs. William Butler: Two Empires and the Kingdom (New 
York: The Methodist Book Concern, 1929), 73–74. 
23 Butler, Boston to Bareilly, 250–54; Butler, Mrs. William Butler, 73–77. For 
more on Durbin’s life and work as Corresponding Secretary, see Barclay, History of 
Methodist Missions, 122–24. 
24 A recent study has explored the origins of child sponsorship, but dates its 
appearance much later to 1919 after World War I. See Brad Watson, “Origins of Child 
Sponsorship: Save the Children Fund in the 1920s,” in Child Sponsorship: Exploring 
Pathways to a Brighter Future, ed. Brad Watson and Matthew Clarke (London: Palgrave 
Macmillan, 2014), 18–19. For a more in-depth discussion on child sponsorship, see the 
Conclusion of this dissertation. 
 
139 
The concluding paragraph of his 1857 letter read, “Brethren and sisters, help us to save 
those poor little ones. If you take them, you will think about them; if you pay for them, 
you will certainly pray for them.”25 The financial commitments that supporters made for 
individual children would thereby commit them to pray for the children, something that 
evangelical missionaries viewed as vital in the effort to secure the children’s eternal 
salvation.  
Later in his 1886 autobiographical work From Boston to Bareilly, Dr. Butler told 
the story of how a profound vision in late December 1857 had prompted the writing of 
his letter. In the vision, he said that he foresaw that the British would root out the Sepoy 
after their rebellion, famine would follow, and there would be many orphans.26 Through 
the vision, he felt divine inspiration to organize the mission by gathering orphans, 
especially girls, to raise to Christian faith. According to his 1886 narrative, this vision 
and the strategy it contained were the catalysts that helped to establish the Methodist 
 
25 As quoted in Butler, Boston to Bareilly, 254. The younger Clementina quoted 
more of the letter in her later narrative. Butler, Mrs. William Butler, 73–77. See also 
Barclay’s summary of the letter in Barclay, History of Methodist Missions, 468.  
26 A “sepoy” is the name for an Indian infantryman. During the nineteenth 
century, the British East India Company trained local Indians to be the foot soldiers in 
their army and gave them the designation, “sepoy.” The “Sepoy Rebellion” was an 
uprising by the British-trained sepoys against the rule of the British East India Company 
in 1857. For more on the Sepoy uprising, see Clare Anderson, Indian Uprising of 1857–




presence in India and lay some of the groundwork for the women’s missionary 
movement.27  
Dr. Butler’s narrative about his recollection of the vision likely came at a strategic 
time. He recalled the vision during a return trip to India that he took between May 1883 
and 1884 and while visiting Delhi, where he said the vision had occurred decades before. 
He recorded his recollection in the narrative of his return trip. His task on the return trip 
was to survey the mission’s progress since he and his wife Clementina had begun it.28 His 
report probably served to validate the work of the India Mission and encourage its 
continuation through the support of individual children and other means. 
 
27 Butler, Boston to Bareilly, 240–50, 253. 
28 See Butler, Boston to Bareilly, 5–12. In an earlier work by Dr. Butler in 1871, 
he made no mention of the vision. See William Butler, The Land of the Veda: Being 
Personal Reminiscences of India; Its People, Castes, Thugs, and Fakirs; It’s Religions, 
Mythology, Principal Monuments, Palaces, and Mausoleums; Together with the Incidents 
of the Great Sepoy Rebellion and Its Results to Christianity and Civilization (New York: 
Phillips & Hunt, 1871). Dr. Butler did not mention the vision in the second edition of this 
work either. See William Butler, The Land of the Veda: Being Personal Reminiscences of 
India; Its People, Castes, Thugs, and Fakirs; It’s Religions, Mythology, Principal 
Monuments, Palaces, and Mausoleums; Together with the Incidents of the Great Sepoy 
Rebellion (New York: Eaton & Mains, 1894). His wife, Clementina Butler, revised and 
edited the last two chapters of the jubilee edition of the same work. See the explanatory 
note in William Butler, The Land of the Veda: Being Personal Reminiscences of India; 
Its People, Castes, Thugs, and Fakirs; It’s Religions, Mythology, Principal Monuments, 
Palaces, and Mausoleums; Together with the Incidents of the Great Sepoy Rebellion, 
Jubilee ed. (New York: Eaton & Mains, 1906), 506. In the jubilee edition, Clementina 
Butler quoted portions from Dr. Butler’s narrative about the vision in Boston to Bareilly. 




Butler and his third wife, Clementina Rowe (1820–1913), both Irish by birth, had 
sailed for India in 1856 under the auspices of the Methodist Episcopal Church.29 They 
established the Methodist mission in northeastern India and set up Bareilly as their home 
base. Shortly after arriving in Bareilly, they survived the so-called “Sepoy Mutiny,” an 
uprising against the rule of the British East India Company in 1857.30 The uprising failed, 
and Dr. Butler experienced his vision while witnessing some of the resulting trials that 
took place in Delhi and while sitting upon the famous “crystal throne” that had recently 
been occupied by the imprisoned emperor, Khan Bahadur. The irony of the context in 
which he experienced the vision was not lost on Dr. Butler.31 
 
29 Dr. Butler joined the American Methodists as a preacher in 1850 shortly after 
arriving in the USA. He had been widowed twice before marrying Clementina. When 
Alexander Duff (1808–78), a Scottish missionary to India, visited Boston in 1854, it 
prompted the Butlers to apply to be the first missionaries with the Methodist Episcopal 
Church in India. See Butler, Mrs. William Butler, 23–28, 32–34; Robert, American 
Women in Mission, 125–26. Butler placed Duff in the United States in 1852. See p. 32. 
However, other sources date his trip as 1854. Duff became famous for his educational 
work in India. In contrast to the mission strategy of William Carey and others of the 
Serampore mission, Duff saw Indians’ desire for English and Western education as a 
providential tool, the best evangelistic method available in India during his time. 
Alexander Duff, Missions the Chief End of the Christian Church; Also, the 
Qualifications, Duties, and Trials, of an Indian Missionary: Being the Substance of 
Services Held at the Ordination of the Rev. Thomas Smith, as One of the Church of 
Scotland’s Missionaries to India (Edinburgh: John Johnstone, 1839); Pritchard, 
Methodists and Their Missionary Societies, 110. While the extent to which Duff’s work 
touched children directly is unclear, his influence on educational mission thought, and 
thereby children, are not. 
30 Barclay, History of Methodist Missions, 449, 451–52. 
31 Butler, Boston to Bareilly, 238–40. Butler attributed his shift in fortune 
compared to the emperor to divine intervention. Eight months prior to the incident he and 
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Dr. Butler became resolute in his promotion of his scheme of taking in orphans in 
the late 1850s. After consulting with Clementina, his vision prompted him to write the 
letter to Dr. Durbin, quickly followed by others, to spread the vision and enlist the help of 
the church in supporting individual children.32 In his first letter, Dr. Butler noted the 
advantages that other missions had received from taking in orphan children and suggested 
that the Methodists maximize this opportunity. In his 1886 narrative, Dr. Butler recalled 
the promise that he felt his plan held: 
Here we would find, and find soon, the scholars, church members, teachers, and 
preachers that our work required to give it a propitious commencement. The 
possession of those children would yield us at once, and under the best 
circumstance, the means of developing the day-school, Sabbath-school, class 
meetings, and the privileges of Sabbath services.33 
 
Dr. Butler was particularly keen to raise and educate orphan Indian girls to Christian 
womanhood.34 Previously, he, Clementina, and other Methodist missionaries had 
 
his family had been condemned to death by one of the emperor’s lieutenants. While they 
had escaped with their lives, they lost friends and neighbors, including their first female 
member of the Methodist Episcopal Church in India. See Butler, Boston to Bareilly, 241–
42. In a later narrative written by the Butlers’ daughter, she stated that Clementina Sr. had 
been sitting on the throne with Dr. Butler at the time of his vision. See Butler, Mrs. 
William Butler, 72. In his narrative, Dr. Butler made no mention of his wife’s presence 
with him on the throne while he experienced the vision. See Butler, Boston to Bareilly, 
238–50. 
32 Butler, Mrs. William Butler, 73. In his narrative, Dr. Butler made no mention of 
consulting with his wife before writing the letters. Butler, Boston to Bareilly, 250. 
33 As quoted in Butler, Boston to Bareilly, 253. 
34 Butler, Boston to Bareilly, 244–48. 
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experienced discouraging results in their attempts to start schools focused on girls and 
had seen little fruit from schools focused on boys.35 However, after the vision, he felt that 
God was leading them in this direction with a specific plan. 
Then in late 1858, after they reported taking in their first native girl, Methodist 
Sunday schools and many individuals responded with funds. Therefore, the Butlers set up 
an orphanage for girls in Bareilly. When a famine indeed struck in 1860, they were 
already prepared. They quickly took in 150 girls and set up another orphanage for boys.36  
In his 1886 narrative, Dr. Butler reported on the success of the girls’ orphanage 
and meticulously tracked statistics on the lives of the original 150 female orphans who 
had received support, plus others that they took in afterward. Out of a total of 309, he 
reported that 181 were Christian workers of various kinds, and 78 were wives to 
 
35 Barclay, History of Methodist Missions, 468. See also Barclay’s note regarding 
earlier attempts of Protestant missionaries to start schools for girls in India (468). Later in 
1864, Butler proposed restricting the extension of schools because they did not have 
enough Christians to staff them (467). 
36 Barclay, History of Methodist Missions, 468–69. See also the Butlers’ 
narrations of the events: Butler, Boston to Bareilly, 302–18; Butler, Mrs. William Butler, 
84, 158–59. The British government eventually allowed them to take in the orphans and 
provided a “Grant in Aid” that offset some of the costs. Deciding whether to accept aid 
from colonial governments for schools and orphanages was something that evangelical 
missions had to decide mid-nineteenth century. Accepting aid would require them to 
provide instruction beyond Bible classes and invite governmental involvement in the 
missions. However, accepting aid would allow them to extend their missions. Ultimately, 
evangelicals opted to accept aid. Pritchard highlighted accepting aid as one of three major 
debates related to educational policy in nineteenth century mission. Pritchard, Methodists 
and Their Missionary Societies, 110–11. 
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Christian farmers and tradesmen. He accounted for the remaining others through death 
and removal from the institution. Dr. Butler suggested that the India Mission would not 
be what it was without the orphanage.37 
Without these precious girls we could have had no work among the women, no 
female hospitals, no zenana visitation or girls’ schools, no Christian homes, no 
equalized congregations, and no perfect social Christianity. They have crowned 
the work of the parent Board, and have been the leading influence of its wide 
extension.38  
 
Dr. Butler viewed his work in establishing the orphanage and saving the girls as his 
proudest accomplishment and expressed his gratitude for those involved and the 
opportunity to have been a part of it.39 Promoting the support for individual children 
translated into a successful mission strategy and many of the people involved to whom 
Dr. Butler was indebted were women.  
In Dr. Butler’s 1886 telling of how the orphanage work moved forward from his 
vision in late 1857 through the developments of the 1860s, he interpreted the past through 
a divine lens. He claimed that God was working his providential plan and mentioned that 
at critical junctures, he only needed to trust that God would provide and work things out 
 
37 Butler, Boston to Bareilly, 336–42. 
38 Butler, Boston to Bareilly, 341. 
39 Butler, Boston to Bareilly, 342. 
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even in the face of challenges.40 Despite his stated trust and depicted action, the 
conviction that he had received a vision from the Lord and his desire to see it fulfilled 
also led him to be quite persistent and driven within the mission. Some perceived him to 
have “a self-willed, autocratic attitude.”41 In his History of Methodist Missions Wade 
Crawford Barclay remarked, 
William Butler was characterized by boundless ambition for missionary 
extension, certainty in the rightness of his own judgments, and an impatience with 
the limitations and restrictions imposed by Missionary Society administration. 
Given these characteristics and John P. Durbin’s determination to administer the 
foreign program as a whole impartially and in accordance with the principles and 
rules laid down by the Board it was inevitable that tension should develop.42 
 
Dr. Butler regularly clashed with the Missionary Board by pushing his agenda on them 
and soliciting funds without their approval. His unwillingness to share administrative 
authority with capable missionaries who came to share in the work also caused tensions 
on the field.43 While Barclay acknowledged that these characteristics were perhaps the 
reason that Dr. Butler was able to accomplish so much in such a short time, they 
 
40 For instance, see Butler’s references to divine direction and orchestrating of 
events and to his trust in God in Butler, Boston to Bareilly, 245–48, 300–01, 311, 313, 
319, 325. 
41 Barclay, History of Methodist Missions, 454. 
42 Barclay, History of Methodist Missions, 470. 
43 Barclay, History of Methodist Missions, 453–55, 470–74. 
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eventually came to a head.44 Due to Dr. Butler’s ill health and increasing difficulties with 
the Board and fellow missionaries, the Butlers resigned from the India field and then 
returned home in early 1865.45 However, what they started in promoting support for 
individual children proved to be a helpful change for the mission in India and the wider 
MEC work around the world. 
 “Woman’s Work for Woman,” Girls, and Boys 
Another important shift taking place in mission in the latter half of the nineteenth 
century was that women became a driving force in the missionary effort and promoted 
the education of children, especially girls. Mission work with children had long been the 
special focus of women. How women enacted their focus on children in mission changed 
as the nineteenth century progressed. Many evangelical women in the early nineteenth 
century organized themselves into missionary groups. Initially, female missionaries like 
Clementina Butler worked in tandem with their husbands or other male missionary 
leaders. However, women’s involvement turned into a full women’s missionary 
movement in the 1860s with the formation of the major women’s missionary societies in 
 
44 This charge against Butler was like those leveled at some of the holiness and 
pentecostal missionaries in this study such as Albert Norton. See Chapter 3 of this 
dissertation for examples. 
45 The Butlers eventually returned to foreign missionary service for the MEC, but 
they went to Mexico. See Butler, Mrs. William Butler, 124–48. 
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the USA. These shifts were also a reflection of wider cultural changes regarding the roles 
and place of women in American culture.46 
Once the Butlers returned to the USA in 1865, they did not cease their association 
with the Methodists or give up their promotion of the India Mission and the work with 
girls. They enthusiastically promoted the work of the orphanage and mission. For a time, 
they channeled their energies toward stirring up the interests of women at home in the 
missionary cause across denominations. Clementina was a key figure in helping the 
Congregationalist women form their Woman’s Board in 1868 that supported the work of 
the American Board of Commissioners for Foreign Missions. “The three goals of the 
Woman’s Board were to work for women and children through the American Board, to 
increase knowledge of mission among women, and to train children into mission work.”47 
Two of the three goals focused on children.  
Other women’s missionary societies followed suit and worked hard to carry out 
similar goals. Clementina was one of the founding members of the Woman’s Foreign 
Missionary Society (WFMS) of the Methodist Episcopal Church (MEC) that formed in 
 
46 Helen Barrett Montgomery called the nineteenth century the “Woman’s 
Century” and suggested that American women’s lives changed in dramatic ways. They 
went from being seen and depicted as helpless creatures whose bloom faded as early as 
the late teens and who had no legal rights to being recognized as capable of industry, 
worthy of education, and having the right to vote. Montgomery, Western Women in 
Eastern Lands, 3–10. 
47 Robert, American Women in Mission, 128–29. 
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1869.48 According to Dana L. Robert, the WFMS was “the most powerful women’s 
mission organization of the late nineteenth and early twentieth centuries.”49 The WFMS 
proved to be key to the success of the MEC India Mission. Once it organized, it sent out 
its first missionaries to India, teacher Isabella Thoburn and medical doctor Clara A. 
Swain.50 The WFMS took full responsibility for the orphanage in Bareilly.51 Girls from 
the orphanage made up almost the entire class of Dr. Swain’s first medical students.52 By 
the early 1870s, branches of the society were providing support for individual orphan 
girls, and at least one of the first girls taken in was already working in the mission. 
Women exchanged letters with girls in the orphanage, and branches supported girls in 
another orphanage that the WFMS helped to build in Paori, India.53 
 
48 Butler, Mrs. William Butler, 100–123. See also Helen Barrett Montgomery, 
Western Women in Eastern Lands (1910; repr. New York: Garland, 1987), 26–32; 
Robert, American Women in Mission, 125–30. 
49 Robert, American Women in Mission, 137. For histories of the development of 
the women’s missionary movement and societies, see Robert, American Women in 
Mission, 126–30; Montgomery, Western Women in Eastern Lands, 11–39.  
50 Barclay, History of Methodist Missions, 183, 502; Robert, American Women in 
Mission, 142, 162. 
51 Butler, The Land of the Veda, 1871, 521. 
52 Barclay, History of Methodist Missions, 508. There were sixteen girls from the 
orphanage and three women. 
53 See Mrs. M. A. Thomas, “Orphan Girls in India, Supported by the New 
England Branch of the W.F.Ms.,” HWF, April 1871, 112–114; Mrs. M. A. Thomas, 
“Sketches of the Orphan Girls Supported by the New York Branch,” HWF, May 1871, 
123–125; Mrs. M. A. Thomas, “Sketches of Orphan Girls,” HWF, September 1871, 174–
177; Mrs. M. A. Thomas, “Sketches of the Orphan Girls, HWF, October 1871, 189–190; 
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While the Butlers certainly were not the first ones to initiate mission work with 
girls or recruit the involvement of women in their mission with children, their story 
points to shifts in mission that were taking place. In his 1886 narrative, Dr. Butler 
recalled how part of the vision he had received was knowledge in how God planned to 
accomplish the work; he felt that the Methodist women would be willing to support the 
work with orphan girls. Looking back, he wrote how the vision impacted the plans and 
his conviction about them: 
I believe I was led here for a purpose, and divinely aided on behalf of our mission. 
To me this was the place and the hour that my divine Lord had chosen in which 
the idea, not only of an orphanage for the mission, but also of a Woman’s 
Missionary Society for our work generally, should come with a practical power to 
my mind so decided, that never from this hour of its inception have I hesitated to 
go right on with confidence, assured that every obstacle to its development would 
be removed as we came to it, and that God would consummate our hopes under 
the persuasion that “the set time to favor her had come.” Here, then, the precious 
 
Mrs. L. S. Parker, “Mary Fletcher,” HWF, September 1872, 338–339; Fanny Garrettson 
Hyde Ami and Mrs. L. S. Parker, “Fanny Garrettson Hyde, Bible Reader in Moradabad,” 
July 19, 1871 in HWF, October 1871, 190–191; J. F. W., “The Little Brown Girl That 
Writes Me Letters,” HWF, December 1871, 218–219; Mrs. Mansell, “Orphan Girls in 
Paori,” HWF, January 1872, 220–221; Mary J. Wilson, “The Paori Orphanage,” HWF, 
September 1872, 327–328; Fannie J. Sparks, “Sketches of Orphan Girls Supported by 
New York Branch,” HWF, December 1872, 376–379; Fannie J. Sparks, “[Extracts from 
Letter from Miss Sparks to Corresponding Secretary of Baltimore Branch],” HWF, 
February 1873, 413–414. Interestingly, in the late 1870s, there may have been more 
willing sponsors than children available. One note from a women’s group mentioned that 
a missionary, Miss Sparkes, told them that “more orphans are asked for than can be 
obtained, and that so many have claims before us, while she will do all she can for us, we 




thought and purpose were born, and here the first effort for both was made. They 
had no merely human authorship.54  
 
One suspects that Dr. Butler’s comments regarding foreseeing a Woman’s Missionary 
Society were a result of the advantage of hindsight. From the vantage point of nearly 
three decades to look back on, he saw what had occurred and the important role that the 
MEC women had played in the work.  
Similarly, in a 1929 narrative, the Butler’s daughter showed how Dr. Butler had 
directly solicited the help of “womanhood” three times in his original letter. However, 
rather than appealing directly to women, Dr. Butler addressed men and women 
collectively with “brethren and sisters” and did not single women out for the special 
cause or invite them to work for the cause of womanhood.55 The younger Clementina’s 
interpretation of the letter seemed to show that she was projecting later developments 
onto an earlier time as well.  
Although the exact moment of the inception of the idea of “woman’s work for 
woman” is debatable, women’s mission theory contributed to shifts in mission thought 
and practice that affected children. American women advocated for the upliftment of 
women in other parts of the world and sought to change their conditions and stations in 
their societies. One of the ways they did this was by supporting the education of 
 
54 Butler, Boston to Bareilly, 248. 
55 Butler, Mrs. William Butler, 73–77. 
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individual girls. American women also sent out and sponsored single and married female 
missionaries who would visit secluded females and serve as teachers in girls’ schools. 
Their purpose, however, was not simply to provide wives for converted Christian men; 
they sought to transform society. They hoped to bring about social change by training and 
empowering girls through orphanages and mission schools. With their social focus, 
women’s mission theory departed from the dominant nineteenth-century three-self 
mission theory focused on establishing native churches. While women still desired to 
establish local churches, they were not content to stop there. They desired to bring about 
change in the surrounding societies in which they worked.56  
Through mission magazines, women promoted their philanthropic activity with 
women and children. The Heathen Woman’s Friend expanded MEC women’s exposure 
to stories and topics of the church’s mission. The magazine also included a “Children’s 
Corner” to encourage the involvement of MEC children in their mission.57 The magazine 
contained stories about the plight of women and girls in other countries who endured 
cruel customs such as foot-binding in China and child-marriage in India and China. In its 
pages, missionaries also recruited local women’s missionary societies to support children 
in their orphanages, sometimes even allowing the supporters to give the children new 
 
56 For comprehensive coverage of the development of women’s mission theory, 
see Robert, American Women in Mission. 




names.58 Missionaries wrote detailed sketches of orphan girls in their care and told stories 
about their work with children not only to raise funds and awareness for the work but also 
to encourage the faith of their readers.59  
By the end of the nineteenth century, MEC female missionaries were spending 
most of their time in work focused specifically on children, especially the training and 
education of children. The 1894–95 report of the MEC’s WFMS stated that 
The Women’s Foreign Missionary Society supports 151 Missionaries, 14 of 
whom are medical, 750 Bible Readers, assistants and teachers, 390 Day Schools 
with 10,000 pupils, 50 Boarding Schools with about 4,000 pupils, 11 Orphanages 
with 450 orphans, 10 Training Schools with 200 pupils. It also has 13 Hospitals 
and Dispensaries and administers to about 60,000 women annually.60 
 
While the hospital numbers were the largest and the numbers did not include how many 
children the medical staff served, the numbers as a whole indicated that the daily work of 
 
58 For example, see Guile, “At Thousand Island Park,” 84–85. A women’s 
auxiliary wrote to say that they had decided to give their money to educating an orphan. 
They wanted her to be named Victoria Canada. 
59 For example, see Thomas, “Orphan Girls in India,” 112–114; Thomas, 
“Sketches of the Orphan Girls,” May 1871, 123–125; Thomas, “Sketches of Orphan 
Girls,” September, 1871, 174–177; Thomas, “Sketches of the Orphan Girls,” October, 
1871, 189–190; Sparks, “Sketches of Orphan Girls,” 376–379; Parker, “Mary Fletcher,” 
338–339. 
60 As quoted in Barclay, History of Methodist Missions, 148. See also the 
summarization by Frederick A. Norwood, The Story of American Methodism (Nashville, 
TN: Abingdon Press, 1974), 337. 
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the WFMS missionaries was largely in schools and orphanages.61 This work represented 
a reaction to the needs on the ground, but it also reflected the women’s goals. 
In addition, the entire MEC mission in India in 1895 reported: 
There were 26,611 full members and 43,899 probationers. The Christian 
community, which included adherents who were not church members, numbered 
65,263 adults and 31,617 children. There were 1,286 vernacular and Anglo-
vernacular schools with 29,363 pupils, and 2,252 Sunday schools with an 
enrollment of 77,376.62 
 
While not all the numbers represented work with children, the percentage that this quote 
seems to suggest is staggering. Women, and probably many men, were spending most of 
their time working with girls and boys. By the end of the nineteenth century, the 
education of children was perhaps the most prevalent mission strategy of the MEC.  
Self-Supporting Missionaries 
Toward the end of the nineteenth century, during the same time when MEC 
missionary work was so prolific, another innovative, though controversial, missionary 
 
61 Eventually, through the work of Isabella Thoburn, higher education for women 
became a priority. See Barclay, History of Methodist Missions, 503–07; Robert, 
American Women in Mission, 160–62. 
62 Barclay, History of Methodist Missions, 639. One of the questions that 
evangelical missions had to navigate was the language of instruction in their schools. 
Some followed the model of William Carey and Serampore Mission, opting for 
vernacular schools, while others followed the Alexander Duff model of English schools. 
Some, like the British Wesleyan Methodists, adopted a hybrid Anglo-vernacular model. 
See Pritchard, Methodists and Their Missionary Societies, 110. Similar to British 
Wesleyan Methodists, it appears that the Methodist Episcopal Church used both the 
vernacular and Anglo-vernacular approaches. See statistics of various MEC mission 
stations in the 1870s in Barclay, History of Methodist Missions, 616–17, 636–37. 
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support model also emerged within the church. MEC missionary William Taylor 
pioneered the idea of the self-supporting missionary. He believed in a Pauline model of 
ministry and encouraged self-funded missionaries to go to Asia, Africa, and South 
America throughout the late nineteenth century.63 Like providing support for individual 
children, this method helped to maximize the reach of the church without depleting the 
MEC Missionary Society’s funds because missionaries took no salary. 
However, the self-supporting model was also a reflection of Taylor’s independent 
approach that often put him at odds with the MEC mission board. In 1870 he arrived in 
India to work with the MEC Mission, but after months of unsuccessful ministry, he 
launched his own mission work in the cities of southern India.64 In 1872 he recruited 
other men to serve as self-supporting missionaries in India.65 He felt that being dependent 
on the Society would jeopardize the work he was doing in India by bringing it down to 
the “dead level” of other existing missions in India.66  
 
63 Robert, American Women in Mission, 193–94. Taylor later became a Bishop in 
the MEC. He laid out his comprehensive mission theory in William Taylor, Pauline 
Methods of Missionary Work (Philadelphia: National Association for the Promotion of 
Holiness, 1879). 
64 David D. Bundy, “The Legacy of William Taylor,” International Bulletin of 
Missionary Research (October 1994): 172–76. For more on William Taylor, see Tzan, 
William Taylor; Paul, The Soul Digger. See also Chapter 3 of this dissertation. 
65 See William Taylor, “Letter from Bombay, India,” Christian Advocate, May 9, 
1782, 151, CA422, BU STHL, Microfilm. 
66 Barclay, History of Methodist Missions, 518–19. 
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Taylor’s ministry met with much success, and he applied the same self-supporting 
principle to the groups of new converts that resulted from his ministry. Rather than 
establishing missions that were dependent upon the MEC mission board and subject to 
the MEC India Mission, Taylor established self-supporting churches. While this approach 
put less pressure on the missionary board and greatly expanded the reach of the MEC, it 
also stripped them of control of these churches. Taylor’s actions also broke comity 
agreements with other missions that greatly embarrassed the India Mission. Despite the 
controversy, Taylor continued to promote the idea of self-supporting mission.67  
Many men and women went out as “Taylor” missionaries. His self-supporting 
missionary model held appeal for itinerate evangelists like himself, who generated 
support through their preaching and selling of literature.68 It also proved useful for 
missionaries who worked with children. Many women adopted a self-supporting model 
of funding and worked as teachers to support themselves.69  
 
67 Bundy, “Legacy of William Taylor,” 173–76. 
68 Bundy said that Taylor financed his travel and ministry expenses through the 
sale of the seventeen books that he wrote in his lifetime. See Bundy, “Legacy of William 
Taylor,” 172. Some of the other books he wrote were Taylor, Story of My Life; William 
Taylor, Ten Years of Self-Supporting Missions in India (New York: Phillips & Hunt, 
1882). 
69 Robert, American Women in Mission, 194. 
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“Living by Faith” 
“Living by faith” was another orientation to life and mission that became popular 
during the close of the nineteenth century. It resembled and overlapped with the self-
supporting missionary approach because those who adopted it operated without promised 
salaries or funding for their work. However, they did not emphasize self-support. Rather, 
they wrote about relying on God to provide for their needs. In essence, “living by faith” 
spiritualized their lack of guaranteed finances.70 
George Müller popularized the “living by faith” approach with his narratives 
about his work with orphan houses in Bristol, England, but he was not the first to 
promote it. Müller arrived in England in 1829 from Prussia (now Germany) to evangelize 
Jews but eventually focused on orphan care and education. Soon after his arrival in 
England, the example and writing of Anthony Norris Groves, who later became his 
brother-in-law, influenced him toward adopting the practice of “living by faith.” Groves 
had written a book called Christian Devotedness in which he suggested that all Christians 
should live in dependence upon God for their daily needs. In the preface to the second 
edition, he wrote, “the principle of God’s government is paternal; and therefore its 
primary object is the development in us of the character of dear children, the essential 
 
70 For a detailed study of the concept of “living by faith,” see Harold H. Rowdon, 
“The Concept of ‘Living by Faith’,” in Mission and Meaning: Essays Presented to Peter 
Cotterell, ed. Antony Billington, Tony Lane, and Max Turner (Carlisle, UK: Paternost 
Press, 1995), 339–356. 
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feature of which is unlimited dependence.”71 Groves practiced the “living by faith” 
approach and gave up his lucrative dental practice to become a Brethren missionary. His 
example made such an impression upon Müller that Müller noted it in his journal and 
wrote about it to others.72 
Müller had already encountered such thought through the work and writing of 
fellow Prussian Augustus Hermann Francke.73 In his life narrative, Müller indicated that 
he had visited Francke’s orphanage in Glaucha several times and found inspiration in 
reading about his faith and work.74 Finally, on November 20, 1835, several years after 
Müller’s contact with Groves in England, he wrote in his journal:  
This evening I took tea at a sister’s house, where I found Franke’s life. I have 
frequently, for a long time, thought of laboring in a similar way, on a much 
smaller scale; not to imitate Franke, but in reliance upon the Lord. May God make 
it plain.75  
 
Then on November 21,  
 
71 See Anthony Norris Groves, preface to Christian Devotedness, or the 
Consideration of Our Saviour’s Precept, “Lay Not up for Yourselves Treasures Upon 
Earth”, 2nd ed. (London: James Nisbet, 1829). For an in-depth study of Groves’ life and 
influence, see Robert Bernard Dann, Father of Faith Missions: The Life and Times of 
Anthony Norris Groves (1795–1853) (Waynesboro, GA: Authentic Media, 2004). 
72 Müller, Life of Trust, 52, 66, 412. 
73 See Chapter 1 of this dissertation for more on Francke and his work with 
children. 
74 Müller, Life of Trust, 111–12, 114, 379–81. 
75 Müller, Life of Trust, 111. 
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To-day I have had it very much impressed on my heart, no longer merely to think 
about the establishment of an orphan house, but actually to set about it, and I have 
been very much in prayer respecting it, in order to ascertain the Lord’s mind.76  
 
Müller began to make plans to set up an orphan house and run it on the “living by faith” 
principle. During his life, he opened several orphanages and started schools for the 
children. 
Like Groves and Francke, Müller characterized his approach to life and mission 
as childlike faith. He viewed God as a benevolent father whom he endeavored to trust in 
and depend on to provide for his ministry with children. He kept a record of answered 
prayers concerning his work with the children that later became his published 
Narrative.77 He worked to train and educate the children in Christian faith in hopes that 
they would convert and become “children of God.” Through his work and writing, 
especially the narratives of his life, he inspired people all over the world. 
Christians of the nineteenth and twentieth centuries looked to Müller as an 
example to be emulated at home and on the foreign “mission field.” His life, mission, and 
approach to faith appealed to evangelicals of the nineteenth and twentieth centuries 
 
76 Müller, Life of Trust, 111. 
77 Müller, Narrative, First Part; Müller, Narrative, Second Part; Müller, 
Narrative, Third Part; Müller, Narrative, Fourth Part. According to Lenz, one of the key 
innovations that he introduced is that he did not publish the names of his sponsors. He 
celebrated each gift, no matter how large or small, and recorded the amount as 
anonymously given. So, while he could not have accomplished his work without the 
support of several large donors, he did his best not to appear to rely on or promote any 
person. See Lenz, “‘Strengthening the Faith’,” 56. 
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because they intersected with many of the changes taking place during that time. 
Therefore, it is not surprising that he became a revered figure. Although he died in 1898, 
his work inspired evangelicals well beyond the span of his life. His reach and influence 
were so great that Darin Lenz, whose Ph.D. dissertation was an extensive analysis of 
Müller’s life, work, and writings, argued that Müller was a world evangelical hero, an 
archetype for evangelical faith and action.78 Therefore, it is safe to say that in the 
evangelical world of the nineteenth and twentieth centuries, Müller was one of the most 
well-known people to work with children in need. 
 Evangelical home and foreign missionaries, especially those who started 
orphanages and schools, found courage and inspiration in their faith and work by reading 
Müller’s narrative and biographies. Albert Norton, who had a lifelong admiration for 
Müller, was such a person. He started Boys’ Christian Home in Dhond, India, in 1898, 
and his faith, family, stories, and ministry are the subject of Chapter 3 of this dissertation. 
He reportedly always kept a copy of Müller’s life story nearby.79 
 
78 Lenz, “‘Strengthening the Faith’.” Lenz explained his thesis on page 17 and in 
note 28 acknowledged that other eighteenth and nineteenth century evangelicals also 
qualified as “heroes of the faith,” including William Carey, David Brainerd, Jonathan 
Edwards, the Wesley brothers, and George Whitefield. 
79 According to his later biographers, Albert Norton cherished the edited and 
condensed version for American audiences, Müller, Life of Trust. Hubert Cooper and 
Ruth Norton, The Triumph of Faith: The Lives of Albert Benjamin Norton (1847–1923) 
and Mary Elizabeth Kelly Norton (1845–1911), 2nd ed., ed. Charles Norton Shepard 
(n.p.: n.p., 2017), 101/4/3, FPHC, 21. 
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Faith Missionaries and Missions 
Many of the missionaries inspired by Müller and William Taylor went out to the 
“mission field” as “faith missionaries” without promised funds or backing from a 
missionary board or society. They combined the independence of Taylor’s self-
supporting missionaries and the spirituality of Müller’s “living by faith” lifestyle and 
drew on historical evangelical identity.80 Faith missionaries continued to view the 
soteriological goal as being “born again” and to identify as “children of God” once they 
experienced conversion. However, much like Müller and Francke, many went beyond 
assurance in their conversion. They emphasized how, as God’s children, they could 
depend on him to provide for all their needs. Their “childlike faith” was rooted in the 
belief that they could take the promises of the Bible literally and trust that God would 
hold up his end of the bargain. This approach to faith was even more personal than the 
emphasis on individual conversion. It impacted their whole way of life and mission. They 
taught this kind of spirituality or lifestyle to their biological children and the children in 
their missions.81 
The spread of premillennial urgency at the turn of the twentieth century to 
complete the missionary task contributed to the proliferation of faith missionaries and the 
 
80 For a brief discussion of William Taylor and his influence on the faith mission 
movement, see Robert, American Women in Mission, 193–94. 
81 For more on this kind of spirituality, see Chapter 3 of this dissertation. 
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creation of the faith mission movement. Without the need of a denominational board and 
its processes and educational requirements, more missionaries could get to the “mission 
field” quicker.82 Some faith missionaries went out as independent missionaries, but many 
also went under the auspices of faith missions.  
Faith missions were independent mission boards that provided administrative 
oversight for faith missionaries. The first faith mission was the China Inland Mission 
(CIM), established by Englishman J. Hudson Taylor (1832–1905) in 1865. As a fellow 
Brethren missionary, Müller’s brother-in-law Anthony Norris Groves also influenced 
Taylor in adopting a “living by faith” lifestyle. Taylor then applied the principle to his 
entire mission.83 Other independent missions that traced their origins to the CIM 
followed suit. Some of the more prominent faith missions in the USA included the 
Christian and Missionary Alliance (CMA), Sudan Interior Mission (SIM), and African 
Inland Mission (AIM).84 
Because of the evangelistic urgency, some have suggested that faith missions 
primarily focused on evangelism. However, Bill Svelmoe has suggested that such an 
 
82 Robert, American Women in Mission, 193–98. See also Dana L. Robert, “‘The 
Crisis of Missions’: Premillennial Mission Theory and the Origins of Independent 
Evangelical Missions,” in Carpenter and Shenk, Earthen Vessels, 29–46. 
83 Dann, Father of Faith Missions, traced Groves’ influence on Hudson Taylor. 
84 For more on the faith mission movement, see Klaus Fiedler, The Story of Faith 
Missions: From Hudson Taylor to Present Day Africa (Oxford, UK: Regnum Books 
International, 1994); Klaus Fiedler, Interdenominational Faith Missions in Africa: 
History and Ecclesiology (Mzuzu, Malawi: Mzuni Press, 2018). 
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argument privileges the voices of home mission councils and conservative support bases 
rather than missionaries themselves.85 In practice, many faith missionaries like Müller 
and others concerned themselves with schools and other measures focused on training 
and caring for children.  
Changing Evangelical Identities 
The 1860s through the 1920s also represented a time of change within 
evangelicalism. In particular, new types of evangelicals appeared first in the form of 
holiness advocates in the nineteenth century, as pentecostals at the beginning of the 
twentieth century, and as fundamentalists in the 1920s. The holiness, pentecostal, and 
fundamentalist movements shared much in common with older evangelical bodies, 
including concern for raising children in the Christian faith. However, holiness, 
pentecostal, and fundamentalist identities, spiritualities, and missions included 
distinguishing characteristics that ultimately led many of them to separate from their 
predecessors and from each other. Members of these new groups and denominations 
sought to establish their distinctive communal identities and presences at home and 
abroad by passing their beliefs onto the next generation. 
These new evangelicals started out as members of various Protestant 
denominations. For instance, holiness and pentecostal groups began as reform 
 
85 Bill Svelmoe, “Evangelism Only? Theory Versus Practice in Early Faith 
Missions,” Missiology: An International Review 31, no. 2 (2003): 195–206. 
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movements within established Protestant bodies, especially the Methodist Episcopal 
Church. Holiness advocates taught that converts needed a second experience of grace 
called sanctification to enable them to live a holy life that was pleasing to God. Within 
radical holiness groups, pentecostalism emerged. Early pentecostals taught that converts 
needed to experience the “Baptism of the Holy Spirit,” that would empower them to 
witness boldly. Speaking in tongues or glossolalia was the evidence that one had 
experienced the “Baptism.”86  
Especially within Presbyterian and Baptist denominations, fundamentalists taught 
of the need to adhere to certain “fundamentals” of the faith, including the supernatural 
inspiration of scripture and the atoning sacrifice of Christ. Fundamentalists were 
concerned about a drift away from these “fundamentals” in their denominations by 
modernists who sought to integrate biblical higher criticism and modern scientific 
thought with their faith. Fundamentalists first sought to influence their denominations 
from within, but irreconcilable conflicts arose in the 1920s.87 
As each of these new movements gained momentum, many groups formed 
separate denominations and missions. For instance, between 1860 and 1929, over twenty 
 
86 For more on the characteristics and history of holiness and pentecostal groups, 
see Kostlevy, Historical Dictionary; Synan, Holiness-Pentecostal Tradition; Anderson, 
Introduction to Pentecostalism. See also the Introduction of this dissertation. 
87 Hutchinson and Wolffe, Global Evangelicalism, 156–60; Sweeney, American 
Evangelical Story, 157–70; For more on fundamentalism, see Marsden, Fundamentalism 
and American Culture. 
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different holiness associations of churches and denominations formed, plus several 
independent holiness mission organizations.88 Similarly, half a dozen pentecostal groups 
formed separate denominations in the first decades of the twentieth century.89 In the 
1920s, fundamentalists began to withdraw from their denominations by setting up new 
“fellowships” of like-minded people, schools, and mission organizations.90 
By the end of the 1920s, there were three new types of evangelicals—holiness 
advocates, pentecostals, and fundamentalists. Their religious identities were distinct, and 
many formed separate institutions. However, many evangelicals also chose to remain 
within older evangelical bodies, especially those associated with the holiness movement. 
As these new evangelicals promoted their distinctives through new networks, they also 
participated in the mission discourse focused on the child. 
Conclusion 
The 1860s through the 1920s represented a time of change for children, mission, 
and evangelicals. There was an increased interest in studying and protecting children, and 
 
88 See the “Chronology” of the holiness movement in Kostlevy, Historical 
Dictionary, xxv–xxix. During the second and third decades of the twentieth century, 
some of these holiness bodies merged. However, even with mergers, holiness bodies 
represented a significant number of new evangelical denominations. 
89 Vinson Synan, “The Rise of Pentecostalism,” Christian History 17, no. 2 
(1998): 26–27. 
90 Sweeney, American Evangelical Story, 165–70; Hutchinson and Wolffe, Global 
Evangelicalism, 157–60. For more on how the fundamentalism impacted evangelical 
mission, see Patterson, “Loss of a Protestant Missionary Consensus”; Carpenter, 
“Propagating the Faith.” 
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evangelical missions adopted new models for funding, staffing, and administrating 
mission that affected work with children. At the same time, evangelicalism in the United 
States was experiencing major shifts with many groups separating from established 
denominations to form new denominations. This changing socio-political and religious 




A “CHILDLIKE FAITH”: THE INFLUENCE OF THE NORTON FAMILY 
AND BOYS’ CHRISTIAN HOME 
In 1898, the same year that George Müller died, Albert and Mary Kelly Norton 
responded to an invitation from Pandita Ramabai to join in her new “faith work” at Mukti 
Mission in Kedgaon, Poona District, India.91 They brought their youngest son William 
with them and left four nearly grown sons behind in the USA.92 Ramabai, an Indian 
Brahmin scholar who had converted to Christianity, had already been running a home and 
school for high-caste child widows for over a decade. Now she was expanding her 
work.93 Soon after the Nortons arrived, in response to a massive famine in the region and 
 
91 W. K. Norton and Mary C. Norton, Instead of a Visit (n.p.: n.p., [1923]), 42; 
Mary Courtney Norton, Pilgrims in India (Benares, India: Pilgrim’s Mission, [1927]), 
18–19; Cooper and Norton, Triumph of Faith, 89–91. Although Norton and Norton, 
Instead of a Visit, did not include a copyright date, internal evidence on page 40 indicated 
that the year of writing was 1923. Although Norton, Pilgrims in India, did not include a 
copyright date, internal evidence on page 81 indicated that the year of writing was 1927. 
Poona is now Pune. 
92 William was either twelve or thirteen at the time of their departure or arrival. 
Norton and Norton, Instead of a Visit, 42, stated that William was thirteen when they 
went to work with Ramabai. Cooper and Norton, Triumph of Faith, 91, stated that 
William was twelve at the time that the Nortons accepted Ramabai’s invitation. The four 
older sons were described as “young men,” the youngest of whom was seventeen. It 
seems that they stayed behind to attend school. Norton, Pilgrims in India, 9, 24; Norton 
and Norton, Instead of a Visit, 42. 
93 There is extensive literature and recent scholarship available on Ramabai’s life 
and work. Her most famous book is Pandita Ramabai Sarasvati, The High-Caste Hindu 
Woman (Philadelphia: Jas. B. Rodgers Printing Co., 1887). There is a recent compilation 
of some of her other writings: Pandita Ramabai Sarasvati, Pandita Ramabai Through Her 
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with Ramabai’s blessing, they began Boys’ Christian Home in nearby Dhond.94 Since 
Mukti was mostly serving girls and widows, with this new work, they hoped to provide 
care for the orphan and destitute boys.95 Albert and Mary Kelly’s letters, reports, and 
pamphlets over the next twenty-five years were full of stories about the children with 
 
Own Words: Selected Works, ed. and trans. Meera Kosambi (Oxford: Oxford Univ. Press, 
2000). Early biographies on her life and work include: Helen S. Dyer, Pandita Ramabai: 
The Story of Her Life (New York: Fleming H. Revell Company, 1900); Butler, Pandita 
Ramabai Sarasvati. There are two recent edited translations of Ramabai’s impressions of 
America: Pandita Ramabai, Pandita Ramabai’s American Encounter: The Peoples of the 
United States, 1889, ed. and trans. Meera Kosambi (Bloomington, IN: Indiana Univ. 
Press, 2003); Pandita Ramabai, Pandita Ramabai’s America: Conditions of Life in the 
United States, ed. Eric Frykenberg, trans. Kshitija Gomes (Grand Rapids, MI: Eerdmans, 
2003). Her connections to the holiness movement have been explored by Howard A. 
Snyder, “Holiness Heritage: The Case of Pandita Ramabai,” Wesleyan Theological 
Journal 40, no. 2 (2005): 30–51. Finally, her influence on the pentecostal movement has 
been addressed by Edith L. Blumhofer, “‘From India’s Coral Strand’: Pandita Ramabai 
and U. S. Support for Foreign Missions,” in The Foreign Missionary Enterprise at Home: 
Explorations in North American Cultural History, ed. Daniel H. Bays and Grant Wacker 
(Tuscaloosa, AL: Univ. of Alabama Press, 2003), 150–70; Allan Anderson, “Pandita 
Ramabai, the Mukti Revival and Global Pentecostalism,” Transformation: An 
International Journal of Holistic Mission Studies 23, no. 1 (January 1, 2006): 37–48. 
94 According to family narratives, it seems the Nortons’ work with boys began in 
November of 1899 at Mukti due to a famine, although the move to Dhond happened in 
early 1900. See Norton and Norton, Instead of a Visit, 42; Norton, Pilgrims in India, 23. 
Ramabai’s contemporary biographer, Dyer, placed the Nortons at Mukti until February 
1900 at which time she said they moved to Dhond to focus on caring for “destitute boys.” 
She stated that before they moved to Dhond, the Nortons had been focused on “outside 
mission work” and had started Sunday schools in several surrounding villages. Dyer, 
Pandita Ramabai, 142, 144. Dhond is now transliterated as Daund. 
95 Boys’ Christian Home still exists today in the form of Boys and Girls Christian 
Home, although the location has moved from Daund to Chandur Bazar. For more 
information on the historical connection to the Nortons, see “Our History,” Boys and 
Girls Christian Home, accessed September 21, 2017, http://bgchm.org/our-history/. 
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whom they worked, as were those of some of their sons and daughters-in-law who 
followed in their footsteps.96  
The Nortons were not strangers to India. They had already established work in 
central India during two terms of missionary service in the 1870s and 80s. They became 
connected with Ramabai in 1898 when they were living in western New York State and 
she visited the USA. Although they worked with children in some capacity during their 
previous missionary stints, the establishment of Boys’ Christian Home marked the start 
of a new season in their missionary work in which children became central.97  
A defining feature in the Nortons’ work with actual children was their Christian 
faith that they described using the spiritual concept of the child. As they and others 
represented their faith and approach to mission to the public through their writings, one 
 
96 The Nortons took in boys who were orphaned through famine and cholera 
epidemics, but they also took in boys who were without parental care or extended family 
support even though their parents or kin might have still been living. They told stories of 
bringing in boys who were wandering around hungry without anywhere else to go. They 
called them famine orphans, famine waifs, or destitute boys, but often orphan boys 
became a shorthand to refer to the boys collectively. Ramabai also pointed out that some 
children were mistreated by relatives, such as being injured or maimed so that they would 
generate more sympathy when begging, being forced to do all the household chores from 
early age, or being severely beaten. Pandita Ramabai, “Famine Waifs,” selected, SG, July 
4, 1901, 3, MF 76, NA. Therefore, in a context where there was no social welfare, local 
people who were looking out for children, whether relatives or strangers, often saw 
missions as the best option for children who needed care. Colonial governments often 
viewed the missions that way as well. For an in-depth exploration of this topic, see 
Semple, “Making Missions.” 
97 All information on the Nortons’ story in this paragraph is drawn from: Norton, 
Pilgrims in India, 4–5, 18–19, 22–23; Norton and Norton, Instead of a Visit, 40–43. 
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sees a picture of them embodying an evangelical biblical archetypal notion of being 
spiritual children of God. Representative of others in the holiness and pentecostal 
movements, stories about and by Albert and Mary Kelly indicated that their faith was 
rooted in childlike trust in God as a good father.98 With biblical precedent underpinning 
their beliefs, and gritty determination, despite difficulties, they continually wrote of 
depending on their “heavenly Father” for spiritual and physical provision as they brought 
their needs before him in prayer.99 This approach shaped their mission practice with the 
boys and their overall mission theory. They believed that raising spiritual sons and later 
daughters to live by a similar childlike faith would grow the church in India. While this 
approach was not uniformly successful in making converts, and they faced setbacks, they 
did see some success. As a result, over time, Christian workers sought them out to learn 
from them, and others raised them as examples worthy of emulation. 
This chapter explores how the Nortons embodied an evangelical notion of living 
by childlike faith in the mission discourse focused on working with children. It argues 
 
98 As this chapter reveals, although the focus of this study is on the public faith 
and ministry of people like the Nortons, there appears to be much consistency between 
what they portrayed to the public and their private lives, as discerned from diary entries 
and private letters. 
99 For examples of other missionaries of the same time relying on the concept of 
being a spiritual child of God in their writings, see Norton, Pilgrims in India, 48–49; Julia 
R. Gibson, A Cry from India’s Night (Kansas City, MO: Pentecostal Church of the 
Nazarene, 1914), 14, 16, 25, 30, 42; Maria A. Gerber, Passed Experiences, Present 
Conditions, Hope for the Future (Pasadena, CA: Ramsey-Burns Printing Co., 1917), 
FPHC, Preface, 55, 59, 120. 
 
170 
that the Nortons’ professed and perceived identities as children of God had important 
implications for mission.100 Amid changing spiritual landscapes and personal tragedies, 
the faith that they presented to the world remained consistent and vital. They relied on the 
concept of the child and trust in a loving Father God to describe their faith and shape 
their approach to mission. The stories that they told continued to reform and reinforce 
their faith identities as they negotiated space for their work with children during a time 
when some prominent evangelicals were questioning the validity of compassionate work. 
In doing so, they became influential actors in the evangelical community around the 
world. Within the pentecostal movement, they became mentors to other missionaries in 
India, and the example of Boys’ Christian Home inspired pentecostals across the globe.  
This chapter examines the Nortons and their stories in four sections. The first 
section looks at the various narrators or writers in the Norton family, the works that they 
wrote, and a few key facts about their lives, including their shifts in theological beliefs 
and affiliations. The second section explains the Nortons’ consistent, basic understanding 
of faith and ministry, especially how they saw God as their all-powerful, loving father 
 
100 Archetypal here refers to a typical reoccurring image or symbol in the primary 
source literature. Because the subjects of this study were evangelical Christians, it also 
refers to the reoccurrence of images or symbols in the Bible. For a thorough treatment of 
an evangelical understanding of literal and symbolic meanings in the Bible, see Leland 
Ryken, James C. Wilhoit, and Tremper Longman III, eds., introduction to Dictionary of 
Biblical Imagery (Downers Grove, IL: InterVarsity Press, 1998), xiii–xxi. For a 
description of an archetype, see page xvii. In their “beginning list” or chart of archetypes 
in the Bible, the editors listed the “innocent or obedient child” (xviii).  
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who provided for all their needs as his children. The third section traces the inspirations 
and connections in their faith to the testimonies or narratives of George Müller, their 
children, Pandita Ramabai, and others. Finally, this chapter identifies and analyzes 
specific patterns of meaning and implications for mission in the stories that the Nortons 
wrote, especially during their time at Boys’ Christian Home in Dhond, India, and regions 
north of there.  
The Norton Narrators and Narratives 
The Nortons were not the first evangelical missionaries to write stories or have 
stories written about them. They were part of a long “family” tradition of evangelicals 
giving testimony about or bearing witness to what they perceived God had done in their 
lives. Whether through oral or written testimony, evangelicals would tell stories about 
conversions, callings, healings, or deeper experiences with God. Evangelicals engaged in 
such testimony for several simultaneous purposes: 1) to acknowledge their dependence 
on God, 2) to make sense of their experiences, 3) to encourage or strengthen individual 
and collective faith in God, and 4) to encourage support of some work. However, in 
serving these purposes, the published stories also created and solidified cohesive 
collective faith identities and movements because others adopted and shared their 
stories.101 In particular, scholars have noted how periodicals played a central role in the 
 
101 Kaminski suggested that bearing witness or giving testimony had individual 
and collective purposes for evangelicals. She developed a typology for analyzing how 
five nineteenth-century evangelical women bore witness to their spiritual experiences. 
She drew attention to the interpretive aspects of memory and giving testimony, and the 
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creation of the pentecostal stream of evangelicalism by helping to create a common 
culture and shared spiritual language.102  
The Nortons were significant figures because they were influential throughout the 
holiness and early pentecostal movements and had connections to many groups. Their 
writings and stories about them appeared in these movements’ publications, and some 
authors cited them as examples to follow. Throughout the period that this study covers, 
their faith identities, theological beliefs, and denominational affiliations shifted and 
changed, moving from holiness Methodists, ultimately, to independent pentecostals, with 
other affiliations and disaffiliations in between. Therefore, while this chapter is a case 
study of the public representation of one family’s faith, the Nortons also serve as 
 
role that witness plays in the formation of individual and collective identities. See 
Amanda Kaminski, “The Grammar of Christian Witness: Hermeneutics of Testimony in 
the Texts of Five Nineteenth-Century Evangelical Women” (PhD diss., Graduate 
Theological Union, 2017), 21–41. Others have noted that certain kinds of testimonies had 
observable narrative patterns, such as evangelical conversion narratives that helped to 
form evangelical self and collective identities. For more on evangelical conversion 
narratives, see Hindmarsh, Evangelical Conversion Narrative. 
102 See Malcome John Taylor, “Publish and Be Blessed: A Case Study in Early 
Pentecostal Publishing History” (PhD diss., Univ. of Birmingham, UK, 1994); Anderson, 
Spreading Fires, 11–13. Anderson, To the Ends of the Earth, 64, suggested that 
periodicals served four functions. They 1) provided missionaries with information about 
home, 2) provided people at home with information about foreign mission work, 3) 
generated funds and support for missionary work, and 4) created a “Pentecostal meta-
culture.” Ambrose stated that within evangelicalism, “Pentecostal literature has been 
marked by a commitment to the publication of stories possibly unparalleled by any other 
tradition.” Linda M. Ambrose and Martin W. Mittelstadt, “Canadian Pentecostal 
Narratives: Stories of Calling, Rituals, and Apologetics,” Canadian Journal of 
Pentecostal Charismatic Christianity 8 (2017): i. 
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representatives of these movements, and thus, their stories elucidate more about mission 
within these groups in general. 
The primary narrators of the Norton family stories were the Nortons themselves. 
Albert (1847–1923) and Mary Kelly (1845–1911), affectionately known as Father and 
Mother Norton, had five sons: Ebenezer (Ebie or Eben), John, Albert Jr. (Bert), Charles 
Finney (Charlie), and William (Will).103 While Will was the only one who accompanied 
his parents back to India initially, all but Charlie returned to participate in the work at 
Boys’ Christian Home. Of those who returned, John and Will both married women who 
went to India as single missionaries in 1908.104 In 1909, John married Barbara Johnstone, 
the first Canadian Pentecostal missionary in India, who died just over two years later.105 
After several years, he married Emma Elliott.106 On October 30, 1910, Will married 
 
103 The Nortons also had a daughter who was the twin of Eben and who died soon 
after birth in December 1875. See Cooper and Norton, Triumph of Faith, 48, 151. 
104 For details about the women’s histories and arrival in India, see Albert Norton, 
“The New Missionaries,” BM, February 1, 1909, 2, FPHC; Mrs. John E. [Barbara] 
Norton, “Testimony,” Jehovah–Jireh, December 1909, 9–11, Personal Papers, Albert 
Norton, 2/7/4, FPHC. 
105 Caleb Courtney, “The First Pentecostal Missionary to India,” Canadian 
Journal of Pentecostal Charismatic Christianity 8 (2017); Albert Norton to Friend 
[Barbara Norton’s Death], August 1, 1911 in BM, September 15, 1911, 2, FPHC. 
106 “Death Notices: John Ezra Norton,” Coshocton Democrat, October 29, 1956, 




Mary Courtney, who had gone to India in the same group as Barbara.107 Eben and Bert 
never married. 
Like many missionaries during this time, the Norton family encountered teachings 
that were new to them about the Holy Spirit. They had to grapple with these teachings, 
sometimes reconciling and incorporating them into their faith and work with children. 
Between 1906 and 1909, Albert, Mary Kelly, John, and Will increasingly sought to 
understand and experience the pentecostal “Baptism of the Holy Ghost” with 
accompanying speaking in tongues. Before arriving in India, the Nortons’ future 
daughters-in-law had experienced their own pentecostal baptisms. By June 1909, all 
members of the Norton family who were working in India were pentecostals.108  
The Nortons’ self-representation shifted correspondingly during the same time as 
they tried to connect with new constituencies to support their work. One can see this shift 
by tracking the appearance of their letters in periodicals representing the holiness 
 
107E. A. Sexton, ed., “Courtney-Norton Marriage,” BM, January 1, 1911, 2, 
FPHC; Norton, Pilgrims in India, 64. 
108 Primary sources that tell the stories of various Norton family members’ 
pentecostal journeys and experiences include: Albert Norton to [Unspecified], March 21, 
1907 in AF, April 1907, 2, FPHC; M. K. Norton to Brother and Sister, June 25, 1907 in 
BM, January 1, 1908, 4, FPHC; M. K. Norton, ‘Be Not Affrighted; Ye Seek Jesus of 
Nazareth’ (Atlanta, GA: 1907), 3/5/7, FPHC; Albert Norton to Sister Sexton, December 
19, 1908 in BM, February 1, 1909, 1, FPHC; Albert Norton to Sister Sexton, March 19, 
1909 in BM, April 15, 1909, 1, FPHC; R. E. Massey, “Pentecostal Fire Falling at 
Bahraich, India: Brother A. Norton Receives the Pentecostal Baptism,” BM, April 15, 
1909, 1, FPHC; Norton, “The New Missionaries,” 2. 
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movements to those representing the pentecostal movements. Before 1907, their letters 
appeared in Missionary Tidings (MT) and Sent of God (SG). These periodicals were 
affiliated with the Wesleyan holiness bodies, the Free Methodist Church and the 
Hephzibah Faith Missionary Association, respectively.109 However, between 1907 and 
1909, their letters also began to appear in pentecostal periodicals like Apostolic Faith 
 
109 See Albert Norton to Brother, September 15, 1899 in SG, November 2, 1899, 
3, MF 76, NA; Albert Norton to Beloved Friends, selected, January 4, 1900 in SG, May 
3, 1900, 3, MF 76, NA; Albert Norton to Friend, [March 21], 1900 in SG, June 7, 1900, 
1–2, MF 76, NA; Albert Norton to Brother Worcester, April 6, 1900 in SG, May 3, 1900, 
3, MF 76, NA; Norton to Friend in SG, June 7, 1900, 2; Albert Norton to Brother 
Worcester, May 11, 1900 in SG, June 21, 1900, 3, MF 76, NA; Albert Norton to Friend, 
August 16, 1900 in SG, September 20, 1900, 3, MF 76, NA; Albert Norton to Brother 
Worcester, August 31, 1900 in SG, October 4, 1900, 3, MF 76, NA; Albert Norton to 
Brother, September ——, 1900 in SG, November 1, 1900, 3, MF 76, NA; Albert Norton 
to Brother Worcester, October 5, 1900 in SG, November 15, 1900, 3, MF 76, NA; M. K. 
Norton to Our Dear Brother, November 2, 1900 in SG, December 6, 1900, 7, MF 76, NA; 
Albert Norton, “India,” SG, December 6, 1900, 5, MF 76, NA; Albert Norton to My Dear 
Brother, February 8, 1901 in SG, March 21, 1901, 3, MF 76, NA; Albert Norton to 
Brother Worcester, May 24, 1901 in SG, July 4, 1901, 3, MF 76, NA; Albert Norton to 
Bro. Worcester, July 12, 1901 in SG, September 5, 1901, 2, MF 76, NA; Albert Norton to 
Brother Worcester, November 2, 1901 in SG, December 19, 1901, 3, MF 76, NA; Albert 
Norton to Brother Worcester, April 25, 1902 in SG, June 5, 1902, 3, MF 76, NA; Albert 
Norton, “The Outlook in India,” SG, July 17, 1902, 3, MF 76, NA; Albert Norton, 
“Orphanage Work in India,” SG, September 4, 1902, 3, MF 76, NA; Albert Norton to 
Beloved, September 19, 1902 in SG, November 6, 1902, 3, MF 76, NA; Albert Norton to 
Bro. Worcester, February 12, 1904 in SG, March 17, 1904, 7, MF 76, NA; Albert Norton 
to Friend, August 18, 1904 in SG, October 20, 1904, 3, MF 77, NA; Albert Norton to 
Friends, September 9, 1904 in SG, October 20, 1904, 3, MF 77, NA; Albert Norton to 
Brother Worcester, February 10, 1905 in SG, March 16, 1905, 3, MF 77, NA; Albert 
Norton to Friends in Jesus, November 24, 1905 in SG, January 4, 1906, 3, MF 77, NA; 
Albert Norton to Friend, March 30, 1906 in SG, May 17, 1906, 6, MF 77, NA; Albert 
Norton to Brother Worcester, September 1906 in SG, October 18, 1906, 3, MF 77, NA. 
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(AF) and Bridegroom’s Messenger (BM).110 By the end of 1909, their letters seem to 
have disappeared from the holiness periodicals and only appeared in the pentecostal ones. 
The public narratives of the Norton family during the period that this study 
covers, 1897 to 1929, were the primary sources for this chapter. Albert’s, Mary 
Courtney’s, Will’s, and John’s voices were particularly prominent in the primary sources. 
Albert wrote countless stories about his work in letters and booklets. He also wrote and 
published a biography of Mary Kelly’s life.111 However, he reportedly destroyed every 
 
110 See Norton to [Unspecified] in AF, April 1907, 2; Norton to Brother and Sister 
in BM, January 1, 1908, 4; Albert Norton to Friends, July 12, 1907 in SG, September 5, 
1907, 3, MF 77, NA; Albert Norton to Friend, October 24, 1907 in BM, January 1, 1908, 
2, FPHC; John E. Norton, “Village Work,” SG, April 2, 1908, 3, MF 77, NA; Albert 
Norton to Friend, April 3, 1908 in BM, May 15, 1908, 1, FPHC; M. K. Norton to Sister 
Sexton, May 29, 1908 in BM, July 15, 1908, 1, FPHC; Albert Norton to Sister Sexton, 
June 5, 1908 in BM, July 15, 1908, 1, FPHC; Albert Norton to Sister Sexton, July 19, 
1908 in BM, August 1, 1908, 1, FPHC; Albert Norton to Sister in Jesus, August 7, 1908 
in BM, September 15, 1908, 2, FPHC; Albert Norton to Friend in Our Lord Jesus, August 
21, 1908 in BM, October 1, 1908, 1, FPHC; Albert Norton to Friend in Our Lord Jesus, 
August 21, 1908 in SG, October 15, 1908, 3, MF 77, NA; Albert Norton to Sister Sexton, 
September 24, 1908 in BM, November 1, 1908, 2, FPHC; Albert Norton to Friend, 
October 24, 1907 in SG, December 5, 1907, 3, MF 77, NA; Albert Norton to Mrs. E. A. 
Sexton, October 29, 1908 in BM, December 1, 1908, 2, FPHC; Albert Norton to Brother 
Worcester, November 14, 1908 in SG, December 17, 1908, 3, MF 77, NA; Albert Norton 
to Sister Sexton, November 19, 1908 in BM, January 1, 1909, 1, FPHC; Norton, “The 
New Missionaries,” 2; Albert Norton to Sister Sexton, January 14, 1909 in BM, February 
15, 1909, 1, FPHC; Albert Norton to Brother Worcester, February 4, 1909 in SG, March 
18, 1909, 3, MF 77, NA; Albert Norton to Sister Sexton, February 11, 1909 in BM, April 
1, 1909, 1, FPHC; Albert Norton to Brother Worcester, March 4, 1909 in SG, April 15, 
1909, 3, MF 77, NA; Norton to Sister Sexton in BM, April 15, 1909, 1.  
111 Albert Norton, At the Roll Call — the Home Going (Dhond, India: Evangelistic 
Book Depot, 1912). Shepard included a condensed version in Cooper and Norton, 
Triumph of Faith, 132–40. 
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copy of the autobiography that he had printed because he felt that it would promote 
himself rather than Jesus Christ. Mary Courtney, who later wrote several family histories, 
lamented the loss of such a helpful document.112 In 1923, she and Will wrote a booklet 
called Instead of a Visit about their work in India. In the introduction, Will indicated that 
Mary Courtney had written the family sections.113 Then in 1927, she wrote another 
booklet called Pilgrims in India that included sections on the family’s history.114 Mary 
Courtney had been a close friend of Elizabeth Sexton, the editor of Bridegroom’s 
Messenger, an independent pentecostal periodical that published many letters from the 
Nortons and stories about them.115 Will and John frequently told stories about their 
father’s and mother’s lives and ministry in their public letters as well as stories about 
their own work. For instance, in 1917, Will delivered a sermon at Stone Church in 
Chicago, Illinois, about the benefits of living by faith that later appeared as an article in 
the pentecostal periodical Latter Rain Evangel. In it, he told about the “rewards of a life 
of faith” by recounting episodes from the family’s history and his experiences in 
 
112 Norton, Pilgrims in India, 3. 
113 Norton and Norton, Instead of a Visit. 
114 Norton, Pilgrims in India. 
115Norton, “The New Missionaries,” 2; “Former Students,” Christian and 
Missionary Alliance, July 10, 1909, 246. Both sources identified Mary Courtney as a 
former student at the CMA Missionary Training Institute in Nyack. 
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ministry. He urged others to live by faith.116 Shortly after Albert’s death, John wrote a 
tribute to his father that also appeared as an article in the Latter Rain Evangel.117 In it, he 
recounted episodes from Albert’s life of faith. He also wrote brief sketches of both his 
parents in a 1925 booklet.118  
Especially after Albert’s death on the last day of 1923, the second generation of 
Nortons emphasized the childlike faith of Father and Mother Norton in hopes of 
connecting with various evangelical communities. Their narratives wove together key 
facts in such a way as to emphasize the elders’ childlike approach to faith and God’s 
ongoing provision as a good father. Telling the broader evangelical world about their 
heritage served to validate their ministries as ordained and blessed by God because they 
tapped into an established and effective pattern of living by faith. Doing so was a 
strategic step because, during the time of their writing, they were negotiating 
denominational affiliations and disaffiliations and ultimately decided to be independent 
faith missionaries.119  
 
116 W. K. Norton, “The Rewards of a Life of Faith: Among the Pilgrims in 
Benares,” LRE, April 1917, 15–18, FPHC. 
117 John E. Norton, “In Memoriam—Albert Norton: A Pioneer Faith-Missionary’s 
Life,” LRE, April 1924, 13–15, FPHC. 
118 John E. Norton and Mrs. [Emma] Norton, Christmas Greetings (Poona, India: 
Scottish Mission Industries, Co. Ltd., 1925), 3/5/6, FPHC. 
119 In particular, William and Mary Courtney were negotiating affiliation and 
disaffiliation with the Assemblies of God, a fledgling pentecostal denomination. 
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The writers of the Norton family stories did not stop with just two generations; 
they extended to four. Albert and Mary Kelly’s granddaughter and great-grandson 
partially composed and edited a secondary sourcebook about the lives and ministries of 
Albert and Mary Kelly called The Triumph of Faith. This work also contained numerous 
lengthy primary-source quotes from Albert’s letters and diaries. Hubert Cooper, a 
missionary with Mukti Mission who ran Boys’ Christian Home in the mid-1960s with his 
wife Nerys, compiled the book from a manuscript by [Margaret] Ruth Norton. Ruth was 
the daughter of the second Norton son, John, and his second wife, Emma. Charles Norton 
Shepard, the grandson of Albert and Mary Kelly’s fourth son, Charlie, edited the second 
edition with commentary. Shepard was clear about where he added information by using 
italics in the main text and indicated which sections at the end and the beginning he had 
added.120  
 “A Simple Childlike Faith” 
In the stories about and by Albert Norton, and to a lesser degree, Mary Kelly 
Norton, the elder Nortons were figures who displayed what their evangelical movements 
described as “childlike faith.” They believed that God was their father and that they were 
 
120 Cooper and Norton, Triumph of Faith, 5, 7; “Snapshots,” Mukti Mission US, 
accessed October 9, 2018, http://www.muktimission.us/documents/Snapshots.pdf. This 
secondary source, written much later than the period of this study’s focus, served to 




his children. Per their interpretations of promises for God’s children in the Bible, they 
believed that they could trust God to provide for all their needs. They tried to learn about 
God by reading and studying the Bible, and they communicated with God about their 
needs through prayer. Their childlike trust in God as a good father guided and shaped 
their entire mission practice. 
One sees these depictions of Albert and Mary Kelly in various narratives that the 
next generation of Nortons wrote about them. In the tribute article that John wrote in 
memory of his father Albert, he stated that 
One of the chief characteristics of Albert Norton was his simple childlike faith in 
the Word of God. He believed in the inspiration of the Book from cover to cover, 
staked his all on the promises of God and tried to order his life according to the 
precepts of the Bible. . . he endured poverty, hardships and trials that few are 
called to pass through, but in it all he never lost faith or became discouraged for 
he constantly fed on the Word of God, and “carried everything to God in 
prayer.”121 
 
John’s description of Albert’s faith and the stories that followed approached biblical 
proportions; it is reminiscent of descriptions of the Apostle Paul’s life or the list of the 
faithful throughout Jewish and Christian history in Hebrews 11. Such a description fell 
within the category of hagiography, a normative biographical genre that presents the 
subject as an ideal to be emulated. However, it still revealed several essential things about 
Albert’s faith. First, it pointed to the importance of Bible reading in his faith practice. As 
an evangelical, Albert viewed his life as a continuation of the biblical narrative and 
 
121 Norton, “In Memoriam,” 13. 
 
181 
interpreted his life through it. The Bible not only informed his story, but it also shaped it 
and helped him to understand his life and work. Second, John’s characterization of Albert 
highlighted the centrality of prayer in Albert’s life. Through prayer, Albert brought his 
needs before God. By praying, he enacted his trust in God like a child. Finally, the 
description showed how Albert’s belief and practice enabled him to endure and stay 
grounded in his faith in the face of much hardship. John felt that a childlike faith was not 
a weak faith but rather a vital and robust faith, full of trust in God and the Bible. 
Similarly, daughter-in-law Mary Courtney observed of Mary Kelly: 
Her most prominent characteristic, all through her life, was a strong, vital, living 
faith in God. Believing in Him, she of course went to Him with everything which 
came into her life. How often I have heard her say to me or to anyone with whom 
she was discussing any problem which arose, “Let us go now and pray about it.” 
NOW was always the time for prayer with her.122 
 
While the descriptor childlike is missing, Mary Courtney’s description of Mary Kelly’s 
approach to prayer also points to a kind of childlike dependence on God that 
characterized her faith. According to son Will, Mary Kelly described her faith as “small” 
rather than great because she believed that she had a great God behind her.123 Again, the 
emphasis was on trust in God. Therefore, according to family narratives written by John, 
 
122 Norton and Norton, Instead of a Visit, 44. 
123 Norton, “The Rewards of a Life of Faith,” 15–18. 
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William, and Mary Courtney Norton, the elder Nortons displayed a genuine and 
consistent childlike dependence upon God throughout their lives.124  
Although it is common practice when eulogizing parents and elders to 
overemphasize certain qualities, the elder Nortons’ public narratives also provided 
evidence that they understood themselves to be children of God. They told of relying on 
God as a good father to provide for their needs on the mission field. For instance, during 
Albert and Mary Kelly’s work at Mukti Mission and then when they began Boys’ 
Christian Home, they often mentioned their trust in the “heavenly Father” whenever they 
wrote about material needs or when they were facing emotional hardships.125 Doing so 
not only helped to reinforce their faith and that of their readers, but it also presented their 
needs in a positive evangelical Christian light, thus making their readers sympathetic to 
their causes and likely to pray, give, and go. Consequently, publicly projecting their faith 
 
124 For instance, see Norton, “In Memoriam,” 13–15; Norton and Norton, Instead 
of a Visit; Norton, Pilgrims in India. A short undated tract that was published after three 
and four generations of boys from Boys’ Christian Home had grown, provided a similar 
narration of the Nortons’ life and ministry. See India’s Sons for Christ’s Service: The 
Story of the Boy’s Christian Home Mission, Dhond India (Coshocton, OH: Home Office 
of the Boys’ Christian Home Mission, n.d.), Personal Papers, Albert Norton, 27/7/5, 
FPHC. The history and lineage were important for establishing the trustworthiness of 
investing in the ministry. 
125 For instance, see A. H. Norton, “More About Pundita [sic.] Ramabai,” MT, 
March 1899, 6, MMHC; Norton to Brother Worcester in SG, June 7, 1900, 3; Norton to 
Friend in SG, September 20, 1900, 3; Norton to Brother Worcester in SG, October 4, 
1900, 3; Norton to Brother Worcester in SG, December 19, 1901, 3; Norton to Brother 
Worcester in SG, June 5, 1902, 3. 
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became an effective fundraising and mobilization tool—they were dependent upon God, 
but also dependent on human giving. However, the fact that funds came in because of 
their narratives should not overshadow the genuine belief behind their writing. 
There is also strong evidence that Albert and Mary Kelly’s private lives of faith 
matched the public depictions. For instance, in his early years of ministry in India in the 
1870s and 80s, Albert continually referred to God as “the Father” or “our Heavenly 
Father” in private narratives contained in his diary. Each reference was always about 
some felt and often urgent material need. Despite circumstances, he would write 
reassuring words about how God knew what they needed even when it seemed that funds 
or food were seemingly late in coming. Often, he would record instances of answered 
prayers and material provisions.126 The raw data that the diary contained about the 
family’s faith and practice in their earlier mission work confirmed later depictions of 
Albert’s and Mary Kelly’s childlike faith. 
Similarly, the Norton sons’ and daughter-in-law Mary Courtney’s public 
narratives confirm that they also believed themselves to be children of God and looked to 
God as a good father who would provide for their needs. For example, Mary Courtney 
related how her early days of missionary life taught her how to rely on God for her 
temporal needs as one of his children, a lesson that she felt served her well later in caring 
 
126 For example, see Albert’s diary entries in Cooper and Norton, Triumph of 
Faith, 69, 72, 75, 84, 86, 88, 101, 102, 119, 120. 
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for their “large family of orphan children.”127 John and Will also often wrote of living by 
faith and trusting God to provide and sometimes drew on their parents’ lives of faith for 
inspiration or as examples of that lifestyle.128 
The Nortons were not alone in adopting a “childlike faith.” Other holiness and 
pentecostal missionaries testified to each other about their experiences in trusting God. 
For instance, Dr. Julia Gibson, who served with the Nazarenes in India, repeatedly 
referred to herself and others as God’s child in her narrative, A Cry From India’s Night, a 
work in which she drew attention to the plight of child widows.129 She concluded the 
story of her arrival in India with these words: 
And thus God prepared His child for all that was to follow, and verified 
His precious promise, “Lo, I am with you alway[s].” 
You may trust Him! Yes, He will do it for you, timid one! He requests an 
absolute consecration, an unbroken confidence first, however, on your part. Then, 
He never fails! Try Him! Trust Him!130 
 
 
127 Norton, Pilgrims in India, 48–49. 
128 For example, see Norton, “The Rewards of a Life of Faith,” 15–18; John E. 
Norton and Mrs. John E. [Emma] Norton to Friends and Donors and Helpers in Prayer, 
February 13, 1924 in BM, March and April 1924, 3, FPHC; John E. Norton and Mrs. 
John E. [Emma] Norton to Friend and Helper, May 14, 1924 in BM, July and August 
1924, 3, FPHC; John E. Norton to Friend and Donor, n.d. in BM, March, April, and May 
1926, 3, FPHC. 
129 Gibson, Cry from India’s Night, 14, 16, 25, 30, 42. 
130 Gibson, Cry from India’s Night, 42. 
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Gibson emphasized her identity as a spiritual child of God and the trust such a child 
should enact. She hoped that the narrative of her experiences in trusting God would 
encourage her readers in their faith.  
Influential Figures 
The childlike manifestation of faith and the mission work of the Norton family 
was inspired and influenced by others. In the stories that they wrote, they tracked spiritual 
lineage and connections with famous evangelicals of the twentieth century. While the 
connections were genuine, in doing so, they leveraged the faith and influence of the well-
known individuals both for spiritual and material purposes. They desired to encourage the 
spiritual children of God throughout the world to put their trust in a good heavenly father 
and to grow the Christian family. However, they also looked to actual children for 
inspiration and found meaningful ongoing connections with others who sought to live 
similarly, such as Pandita Ramabai. This section looks at who inspired the Nortons’ faith 
and the faith of their esteemed colleague, Ramabai. 
George Müller, William Taylor, and Charles Finney 
One can trace a lineage of life narratives of influential evangelical men that 
shaped Albert’s faith and mission practice. Most prominently, he had a lifelong 
admiration for nineteenth-century minister George Müller. Albert reportedly always kept 
a copy of Müller’s autobiography nearby. 131 He was challenged by Müller’s writings that 
 
131 According to Cooper and Norton, Triumph of Faith, 21, Albert Norton 
cherished the edited and condensed version for American audiences: Müller, Life of 
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described a living-by-faith lifestyle in his work with orphan children in Bristol, England. 
Müller’s approach was to pray and ask God to provide for every material and spiritual 
need, to wait in expectation for the result, and record what happened.132  
Albert first considered Müller’s ideas while attending Garrett Biblical Institute, a 
seminary affiliated with the Methodist Episcopal Church and attached to Northwestern 
University in Evanston, Illinois.133 Initially, he could not bring himself to read Müller’s 
life story because of the challenge that he knew it contained. However, he finally read it 
and reflected: 
The thought came to me—what a testimony is this, to help honest skeptics and to 
convince them of the truth of the Bible. It strongly impressed me that there was no 
way in which servants of Christ could so powerfully bear witness for Christ and 
the Word of God in these times as in their lives to test and prove the truth of such 
teachings of Christ such as “seek ye first the Kingdom of God—and all these 
things shall be added unto you. Take therefore no thought for the morrow.”134  
After thoroughly digesting the book, Albert resolved to adopt this missionary lifestyle.135 
He did so, and it shaped the remainder of his life and that of his children. 
 
Trust. For biographies of Müller, see Pierson, George Müller of Bristol; Harding, Life of 
George Müller. 
132 See chapter 2 of this dissertation for more on Müller. 
133 Cooper and Norton, Triumph of Faith, 20. 
134 As quoted in Cooper and Norton, Triumph of Faith, 21. The source of this 
quotation is unclear. It may have been Albert’s diary or a personal letter that he wrote to 
someone. It does not appear to be a public source during the period of this study. 
135 Cooper and Norton, Triumph of Faith, 22. 
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At the age of twenty-five, Reverend Albert Norton, ordained by the Methodist 
Episcopal Church, acted on a call put out by Reverend William Taylor to serve as a self-
supporting missionary in India in 1872.136 Taylor was an influential Methodist Episcopal 
Church holiness evangelist with an international ministry. He believed in a Pauline model 
of ministry and encouraged self-supported missionaries to go all over the world 
throughout the late nineteenth century.137 As noted by Albert’s later biographers, Cooper 
and Norton, Taylor’s letter was poorly written and, to an educated individual such as 
Albert, held unlikely appeal.138 However, given Albert’s prior commitment to a lifestyle 
of faith, Taylor’s letter likely tapped into firmly held convictions about how he felt one 
should engage in mission. 
While many of the facts are consistent with other sources, the 1920s narratives 
told by the second generation of Norton missionaries emphasized the supernatural faith of 
the parents that was inspired by Müller and their personal connections to famous 
evangelicals, namely Taylor and Charles Finney. In the case of Albert, the family lore 
printed in these biographical works included descriptions of all that he had accomplished 
 
136 Cooper and Norton, Triumph of Faith, 20–22. Albert had already adopted a 
Müller-type living-by-faith lifestyle by this time. Taylor’s call appeared as a published 
letter in the Christian Advocate. See William Taylor, “Letter from Bombay, India,” 151. 
137 See Chapter 2 of this dissertation for more on Taylor’s self-supporting 
missionary model. 
138 Cooper and Norton, Triumph of Faith, 10–11; William Taylor, “Letter from 
Bombay, India,” 151. 
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and left behind to follow his call. He had graduated with honors with his university-based 
seminary degree and reportedly turned down the opportunity to pastor a large church in 
Chicago—an expected path for someone with his talents and credentials—to follow this 
call. He also reportedly left behind a disappointed father in Alabama, New York, who 
had expected him to use his university degree to “make a name for himself.” According 
to some family histories, Albert’s father resorted to threatening to reduce his inheritance 
to convince him not to go and may even have done so.139  
While the stories about Mary Kelly’s call to India placed less emphasis on what 
she left behind, her story was no less dramatically told. Two years after Albert responded 
to Taylor’s call, Mary Kelly sailed for India carrying a letter addressed to Albert from 
famed revivalist Charles Finney. Albert and Mary Kelly married the day she arrived at 
the port in Bombay.140 The 1920s narratives and earlier stories told about Mary 
 
139 Norton and Norton, Instead of a Visit, 40–41; Norton, “In Memoriam,” 13–15; 
Norton, Pilgrims in India, 3–4. There is evidence that Albert had considerable talent as a 
minister. Commenting on Albert’s oration at his commencement from Garrett Seminary, 
the Chicago Tribune wrote strong praise of his “oratorical talent bespeaking for him a 
brilliant future,” as quoted in Cooper and Norton, Triumph of Faith, 26–27. There was no 
secondary evidence to confirm the story about Albert’s father. However, Norton, “The 
Rewards of a Life of Faith,” 15–18, mentioned that his grandfather left Albert an estate of 
$5,000. This may reflect a reduced inheritance since his father was a wealthy farmer. 
However, Norton, Pilgrims in India, 12, stated that his father had left Albert “more 
money than he had ever owned.” 
140 Norton, Pilgrims in India, 5–6; Norton and Norton, Instead of a Visit, 40–41. 
Norton, “In Memoriam,” 13–15, included some of the details listed above about Mary 
Kelly, but not all of those listed above. Cooper and Norton, Triumph of Faith, 46–48, 23–
24, corroborated the stories about Mary Kelly’s arrival in India and reproduced the letter 
from Finney in full. They also revealed that, although Albert and Mary Kelly met and 
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mentioned that she left behind a promising teaching career to follow her call to become a 
faith missionary.141 They also highlighted her regard for Charles Finney. He had been a 
close acquaintance and pastor from her student days at Oberlin College in Oberlin, 
Ohio.142 She reportedly always kept a copy of the biography of Charles Finney at hand. 
143 The fact that she named one of her sons after him also spoke to the inspiration she 
drew from him in her faith and work.  
The 1920s narratives left out biographical details of Albert’s and Mary Kelly’s 
early lives. However, later biographers filled in some of the details of Albert’s 
progression in faith, although they said little about Mary Kelly and her upbringing. Albert 
grew up in western New York State, in the farming community of Alabama. His family 
attended church, but he developed a dislike for spiritual things that he associated with 
monotonous boredom. He grew into a “spirited teenage rebel.” In response, his parents 
suggested that he attend Genessee Wesleyan Seminary in Lima, New York. He went with 
the full intention of avoiding all things religious. However, while there, he began to 
 
became acquainted when Albert paid several visits to Oberlin, they went to India 
“determined to live a celibate life” (46). 
141 Norton and Norton, Christmas Greetings, 13. 
142 Norton, Pilgrims in India, 6; Norton, At the Roll Call, as quoted in Cooper and 
Norton, Triumph of Faith, 133. 
143 Norton, Pilgrims in India, 11. It is likely that the book that Mary K. Norton 
treasured was either Charles Finney’s autobiography or a biography by a contemporary: 
Charles G. Finney, Memoirs (New York: A. S. Barnes & Company, 1876); G. Frederick 
Wright, Charles Grandison Finney (Boston: Houghton, Mifflin and Company: 1891). 
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experience a conviction that he should “confess Christ openly.” Instead, he worked too 
hard in his studies and was forced to withdraw from the school to recover from 
exhaustion. Back in Alabama, he worked as an elementary school teacher, but a local 
minister befriended him and encouraged him to pray and preach publicly. He even gave 
Albert a license to preach. Despite initial fear, he soon became a regular in local pulpits. 
His preaching success led him to enroll at Garrett.144 
After they married, the Nortons served for two terms as missionaries in India 
during the 1870s and 80s, unsupported by a denominational board for most of that time. 
During their earliest missionary terms, they had established work in Ellichpur and 
Baisdehi in central India among the Kurku people that they eventually handed off to 
 
144 Cooper and Norton, Triumph of Faith, 14–19. Upstate New York where Albert 
grew up was a hotbed of religious dissension in the Methodist Episcopal Church (MEC) 
in the nineteenth century. Members of the MEC withdrew and organized the Wesleyan 
Methodist Church in Utica in 1843, not far from where Albert went to school. McLeister 
and Nicholson, Conscience and Commitment, 27. Then in 1860 former members of the 
MEC in western New York joined with other dissenting groups to organize the Free 
Methodist Church. Kostlevy, Historical Dictionary, 120. According to Cooper and 




others.145 During this early work in India and furloughs in the USA, their five sons were 
born.146  
The stories written in the 1920s by the second generation of Nortons told how 
Father and Mother Norton and their boys lived simply, by faith, during their earlier 
seasons of mission work in the 1870s and 80s. Often they did not know from where their 
food, supplies, or money for ocean passage would come. Reportedly, during one season, 
they prayed that the potatoes in their garden would be larger than usual, and they were. 
However, at other times, they had so little to eat that they fed the baby wheat gruel 
instead of milk and ate bread made from ground peas, causing themselves to be sick.147 
John shared one of his father’s diary entries that supported the depiction of a childlike 
 
145 Kurku is sometimes spelled as Korkoo, Kurkoo, and Korku in the sources. For 
more details on this period of their ministry, see Cooper and Norton, Triumph of Faith, 
21. The Nortons handed the work off to Elizabeth Baxter of London. Baxter was the 
widow of Rev. M. Baxter who had published and edited the prominent evangelical 
periodical the Christian Herald. Baxter agreed to send out workers and eventually, with 
the help of others, did so. She called the work the “Korku and Central India Hill 
Mission.” Norton and Norton, Instead of a Visit, 41; Norton, Pilgrims in India, 13; 
Cooper and Norton, Triumph of Faith, 78–79, 136–37, 144. Baxter wrote a history of the 
mission: Mrs. M. [Elizabeth] Baxter, The Story of the Kurku Mission (London: Christian 
Herald Office, 1912). 
146 Thinking that life in India was too harsh for the boys, they had left them 
behind in the USA at the start of their second term, but eventually Albert had the boys 
brought to India because Mary Kelly was too distressed by the separation. See Norton, 
Pilgrims in India, 6–7, 9–13; Norton and Norton, Instead of a Visit, 42. 
147 Norton, “In Memoriam,” 13–15; Norton, Pilgrims in India, 10; Norton and 
Norton to Friends and Donors and Helpers in Prayer in BM, March and April 1924, 3. 
Will also told a version of the story about the potatoes in 1917 in Norton, “The Rewards 
of a Life of Faith,” 15–18. 
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faith with his readers when he memorialized his father after Albert’s death. During a time 
when the family’s financial situation was so low that they only had food on hand for that 
day, Albert wrote in his diary,  
I do thank God that He enables me not to doubt His infinite love and tender 
Fatherly care for us. But I believe that He allows these trials for our good, seeing 
that we need great grace in order that we may manifest that gentleness and 
lowliness which are needed to glorify Him. Therefore we praise Him for this trial, 
though asking Him to give us relief as soon may be His will.148 
Such stories that the Norton family members later told of Albert’s simple, childlike faith 
served both to inspire readers’ faith and to legitimize his sons’ ongoing mission work by 
linking it to a heritage of evangelical Christian faith.149  
Some of the 1920s stories also reported on how the Nortons encouraged the “faith 
work” of other young missionaries who became the pioneering missionaries in several 
different denominations. For instance, from 1877 to 1880, the Nortons mentored Jennie 
Frow who had trained at Oberlin. Later she branched out with her husband Mark Fuller 
 
148 As quoted in Norton, “In Memoriam,” 13–14. 
149 In 1895, during the nine years that Albert was in the USA, he started a 
periodical called India’s Millions. Cooper and Norton, Triumph of Faith, 6, 89, 90, 153. 
The title was likely inspired by the China Inland Mission’s periodical China’s Millions 
(1875–1950), originally edited by Hudson Taylor (1832–1905), the famous faith 
missionary who started both the mission and the paper. See Alvyn Austin, China’s 
Millions: The China Inland Mission and Late Qing Society, 1832–1905 (Grand Rapids, 
MI: Eerdmans, 2007), xxiii. According to Albert, as of October 1922, India’s Millions 
was the “bi-monthly paper of my son, John” as quoted in Cooper and Norton, Triumph of 
Faith, 119. The letter that Cooper quoted in full also appeared in an edited format in 
Bridegroom’s Messenger, but the reference to India’s Millions was omitted. See Albert 




for a decade more of faith mission work focused on caring for orphans and needy 
children. Then in the 1890s, they led the early mission work of the Christian and 
Missionary Alliance.150 Ernest and Phebe Cox Ward were also influenced and mentored 
by the Nortons.151 Other sources give some of the details of their relationship. In late 
1880, after receiving a letter from Albert Norton encouraging them to marry and serve as 
self-supported missionaries in India, they went to India as faith missionaries, blessed by 
their Illinois Conference of the Free Methodist Church. After arriving in early 1881, they 
worked directly with the Nortons for seven months and then branched out. The Wards 
referred to their work as the “Pilgrim Faith Mission.” They continued along a “faith-line” 
until 1894, at which point they gladly came under the Free Methodist missionary board as 
their first foreign missionaries.152 The Wards and the Fullers went on to do significant 
 
150 Norton, Pilgrims in India, 8; Cooper and Norton, Triumph of Faith, 50–53, 
134–35; Helen S. Dyer, A Life for God in India: Memorials of Mrs. Jennie Fuller of 
Akola and Bombay (New York: Fleming H. Revel Co., 1903), 31, 34. Jennie Fuller also 
had strong ties to Ramabai and wrote Mrs. Marcus B. [Jennie] Fuller, The Wrongs of 
Indian Womanhood (New York: Fleming H. Revell Company, 1900). 
151 Norton, Pilgrims in India, 7. 
152 Cooper and Norton, Triumph of Faith, 56–57; Ethel E. Ward, Ordered Steps or 
the Wards of India: A Biography of the Lives of Ernest Fremont Ward and Phebe 
Elizabeth Cox Ward, Missionaries to India 1880–1927 (Winona Lake, IN: Light and Life 
Press, 1951), 23–26, 28, 66; B. Winget, Missions and Missionaries of the Free Methodist 
Church, (1911; repr. Wilmore, KY: First Fruits Press, 2016), 47–48, 
http://place.asburyseminary.edu/freemethodistbooks/9/; Effie L. Southworth, Origin and 
Growth of Our India Mission Work (n.p.: n.p., 1937), Pamphlet 123, MMHC, 1. Norton, 
Pilgrims in India, 7; Cooper and Norton, Triumph of Faith, 135, stated that the Wards 
spent seven months with the Nortons in 1880. However, since the Free Methodist sources 
stated that the Wards were commissioned in the USA in October 1880 and did not arrive 
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work with orphan children in India around the same time that the Nortons started Boys’ 
Christian Home. Therefore, one can see that the Nortons encouraged childlike faith and 
faith-run mission approaches in others. The influence of Müller, Taylor, and Finney 
continued to be passed down. 
Mother Ackley and the Norton Children 
Despite the connections to so many prominent evangelicals, there is evidence that 
Albert Norton’s childlike faith also had more humble inspirations. Despite Albert’s 
dislike of religion when he was young, the devout faith of the family’s neighbor Mother 
Ackley strangely impressed him. Although the 1920s narratives by the second generation 
of Nortons never mentioned her, Albert’s later biographers noted that her example 
informed his living by faith lifestyle. Mother Ackley had limited material means, and 
Albert found inspiration in her devoted service to her disabled daughter and sacrificial 
care of others.153  
Beyond the humble, sacrificial faith of Mother Ackley, Albert Norton also found 
inspiration in his faith from his children. A remarkable story about the faith of the oldest 
Norton son, Eben, circulated in mission circles. This repeated story sheds light on 
 
in India until January 1881, it seems that the 1880 date was inaccurate. Even Cooper and 
Norton (page 57) stated that the Wards arrived in January 1881. It seems that the 
inaccuracy may have originated with Albert who first stated that the Wards arrived in 
1880 and stayed with them for seven months. See Norton, At the Roll Call, as quoted in 
Cooper and Norton, Triumph of Faith, 133. 
153 Cooper and Norton, Triumph of Faith, 22. 
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Albert’s and his son’s faith and served as a challenge and encouragement to readers. As 
the story went, when Eben was a child of only ten, he went to fetch some water. While he 
was drawing the water, he encountered a tiger preparing to spring on him and reportedly 
prayed, “Lord Jesus, do drive that ugly tiger away,” and the tiger skulked away.154  
This story falls in line with evangelicals’ propensity to share stories about 
children whom they believed displayed extraordinary faith. This story depicted a 
seemingly supernatural faith because, at such a young age, Eben displayed courage and 
calm in the face of great danger that is uncharacteristic of a child his age. His childlike 
trust that God would answer his prayer and make the tiger leave illustrated the kind of 
faith the writers, and members of the Norton family themselves, wished to encourage in 
their readers.  
As such stories so often did, it affected the faith of adults. The written versions of 
the story included the fact that in recounting the incident, Father Norton remarked that 
the “simple faith of his children” would be “a life-long inspiration” to him.155 No doubt, 
 
154 Mortimer C. Clarke, “Tigers in India”, July 4, 1902 in MT, September 1902, 6, 
MMHC. The same letter containing the same story also appeared in Mortimer C. Clarke, 
Tigers in India”, July 4, 1902 in IML, October 1902, 7, MMHC. The Norton family 
members recounted versions of the same story in Norton, “In Memoriam,” 13; Norton 
and Norton, Instead of a Visit, 45; Norton, Pilgrims in India, 10. In his added 
commentary, Shepard noted that this story was repeated in the sources that he used. He 
quoted Mrs. M. [Elizabeth] Baxter’s version of it in Baxter, The Story of the Kurku 
Mission, in Cooper and Norton, Triumph of Faith, 71. 
155 Clarke, “Tigers in India,” 6; Norton, “In Memoriam,” 13; Norton and Norton, 
Instead of a Visit, 45; Norton, Pilgrims in India, 10. 
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the writers who retold the story expected that it would inspire and grow faith in their 
adult and child readers alike. 
Albert’s appreciation for the simple faith of his children and Mother Ackley gives 
nuance to his approach to faith. The formation of his faith was not simply the adoption of 
ideas from influential evangelicals, as many of the public narratives would suggest. It 
was also shaped by parent and child relationships that he observed. His relationships with 
his children and with Mother Ackley modeled for him how to trust God implicitly and to 
serve sacrificially. Therefore, it does not seem as surprising then, with his admiration for 
a humble mother and his own children, that after years of missionary work and pastoring, 
Albert Norton focused on children in his later years and found an affinity with other 
evangelicals who did so.  
Pandita Ramabai  
The Nortons’ narratives made it clear that, after they decided to go to Mukti and 
later start Boys’ Christian Home in Dhond, their connection with Pandita Ramabai had a 
strong influence on their stories, faith, and practice. By the time that the elder Nortons 
accepted Pandita Ramabai’s invitation to join her at Mukti in Kedgaon, India, they had 
already been putting into practice their childlike approach to faith. Even before they met 
Ramabai and decided to work with her, undoubtedly, they had heard of her due to her 
widespread fame in American and international Christian circles. What drew them 
together was likely the affinity that they found in their approaches to faith and mission—
they and Ramabai believed that they were God’s spiritual children and that they could 
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trust in and depend on God to supply for their needs as a good and loving father. 
Additionally, they remained open to trying new ventures. Practically, they also believed 
that caring for orphans and needy children could produce spiritual children who would 
one day be the evangelists and Christian leaders for an Indian church. 
Ramabai became well-known among American Christians beginning in the late 
1880s when she traveled to the USA and appealed for help to start a secular school and 
home for high-caste Hindu widows. Her appeal came through lectures and the publication 
of her book The High-Caste Hindu Woman in 1887.156 In response, evangelicals in 
Boston formed the Ramabai Association, and others followed suit by forming Ramabai 
Circles that pledged support to the Association. By 1890 there were seventy-five such 
groups. The Association promised to fund the school, called Sharada Sadan (Home of 
Learning), for ten years.157  
Periodicals across Christian denominations covered Ramabai’s life and mission 
closely, especially the Methodist Episcopal Church in which Albert Norton had roots. 
They printed articles about her and many of her letters. However, she also became known 
in smaller evangelical holiness denominations and movements. For example, not long 
after his arrival in Poona District, Albert wrote a letter about her that appeared in the Free 
Methodist missions magazine, Missionary Tidings, although neither he nor she was ever 
 
156 See Ramabai Sarasvati, High-Caste Hindu Woman. 
157 Meera Kosambi, introduction to Ramabai Sarasvati, Her Own Words, 10. 
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officially a Free Methodist.158 Articles about Ramabai and letters from her also appeared 
in Sent of God, the periodical of the Hephzibah Faith Missionary Association (HFMA). 
The HFMS was a unique holiness community in the USA that sent out and supported 
their own and other faith missionaries as well as ran their own “Faith Home” for orphan 
children in Tabor, Iowa.159 Ramabai also published a mission magazine called the Mukti 
Prayer Bell that contained accounts of goings-on at the mission.  
 
158 Norton, “More About Pundita [sic.] Ramabai,” 6. Ramabai did form a close 
association with some Free Methodists at A.M. Chesbrough Seminary (later, Roberts 
Wesleyan College) in North Chili, NY, started by B. T. Roberts, one of the founders of 
the Free Methodist Church. She sent several of her high-caste widows there for further 
education as well as her own daughter. For more, see Emma Sellew Roberts, “The High-
Caste Widows of India at A.M. Chesbrough Seminary,” MT, February 1898, 7–8, 
MMHC; Emma Sellew Roberts, “Pandita Ramabai and Her Work,” MT, June 1898, 5, 
MMHC; E[mma] S. R[oberts], “Answered Prayer,” WM, June 17, 1903, 6, WCA; 
Blumhofer, “‘From India’s Coral Strand’,” 165–66; Snyder, “Holiness Heritage,” 39–42. 
Blumhofer, incorrectly identified Roberts as a Wesleyan Methodist founder. Ramabai 
corresponded with Emma Sellew Roberts. She was the principal of the ladies college at 
the seminary and who had married B.T. Roberts’ son, Benson. Emma and Benson housed 
Ramabai’s daughter while she was at the seminary. 
159 The HFMA was a holiness community started in 1893 in Tabor, Iowa as the 
Holiness Faith Home Association by George Weavers, his wife Susanna, daughter 
Georgia, and son-in-law L. B. Worcester. It was previously formally organized in 1892 in 
Glenwood, Illinois, at which point they began to publish Sent of God, but they soon 
outgrew the facilities and moved to Tabor by 1893. In November 1900 they changed the 
name to Hephzibah Faith Missionary Association. In 1950 the Tabor headquarters of the 
HFMA merged with the Church of the Nazarene; however, large parts of the HFMA had 
already merged with the Wesleyan Church in 1944 and parts of their mission work went 
to other groups. See Kostlevy, Historical Dictionary, 144–45; Worcester, The Master 
Key, 26, 28, 59. Weavers was a Baptist evangelist who ascribed to Wesleyan holiness 
teachings regarding sanctification and advocated for a strict moral lifestyle and strong 
missionary fervor. People who found affinity with Weavers’ message settled in Tabor. 
The campus eventually came to include a home for orphans known as “Faith Home,” a 
Bible training school, and a rest home for Christian workers. See Roy P. Adams, 
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By the late 1890s, Ramabai was espousing a living-by-faith lifestyle to support 
her work with child widows. Inspired by the writings and work of faith missionaries such 
as George Müller, Hudson Taylor, and others, her approach included giving up her salary 
and beginning the new mission work at Mukti with child widows without promised funds 
to support it. She felt compelled to start this new work and to trust that God would 
provide the means to run it through donors.160  
Living by faith for Ramabai did not mean that she did not try to solicit needed 
funds. However, her plans were often bigger than the funds promised or available to her. 
When donations from friends came in, she saw them as “God’s provision.” For instance, 
after the Ramabai Association rejected her request for $4,000 to fund the purchase of the 
 
introduction to Worcester, The Master Key, 11–12; Worcester, The Master Key, 16, 23, 
26, 28. See also Kostlevy, Historical Dictionary, 144. Although similar, the HFMA 
“Faith Home” should not be confused with Hephzibah Children’s Home. This home was 
founded by Miss Bettie Tyler in 1900 in Georgia. It eventually came under the Wesleyan 
Methodist Church. For histories of this home, see Roy S. Nicholson, The Story of 
Hephzibah Home (n.p., n.p.: n.d.), WCA; McLeister and Nicholson, Conscience and 
Commitment, 366–70. 
160 Dyer, Pandita Ramabai, 91–99; Pandita Ramabai Sarasvati, “A Testimony of 
Our Inexhaustible Treasure” (1907), in Ramabai Sarasvati, Her Own Words, 316–18; 
Pandita Ramabai Sarasvati, “To the Friends of Mukti Mission School” (1900), in 
Ramabai Sarasvati, Her Own Words, 274–75; Blumhofer, “‘From India’s Coral Strand’,” 
167. Living by faith for Ramabai did not mean that she did not try to solicit needed funds. 
However, she often did not have funds in hand before beginning a new venture, but 
“God’s provision” usually came through friends’ donations. For instance, Ramabai 
purchased the farm at Mukti after the Ramabai Association rejected her request for 
$4,000 to purchase it. The Association had been set up to support the work of her secular 
school. See the history of these events in Judith W. Andrews, introduction to Ramabai 
Sarasvati, High-Caste Hindu Woman, 7–28. 
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farm at Mukti, where she later set up the mission, she sent out letters to other friends.161 
She wrote to the Chairman of the Executive Committee of the Association, Judith W. 
Andrews, and told her what then transpired: 
After receiving your cablegram I went to Bombay hoping to raise money on my 
life insurance, but failed. During the trip home my heart was rebellious that I 
could not have rupees sufficient to secure that farm, when I saw a little sparrow 
on a branch undismayed by the noise of the train. I thought of what the Bible said 
of the ‘sparrow’ and felt ashamed of my lack of faith. Reaching home I told the 
teachers I had failed, but that we had a rich Father in Heaven who would yet give 
us that farm.162  
Ramabai received the needed funds from friends and purchased the farm. She then took 
in hundreds of girls and started a school before knowing where the funds would come 
from to support them.163 
At Ramabai’s request, a reorganized American Ramabai Association pledged to 
support her work both at Sharada Sadan and Mukti at $20,000 a year.164 However, 
despite the promise of funds, Ramabai regularly faced shortages due to taking in close to 
 
161 Andrews, Introduction, 20–21. 
162 As quoted in Andrews, Introduction, 21. 
163 Andrews, Introduction, 22–23. 
164 In 1889, Ramabai returned to the USA to report to the Ramabai Association. 
Since its ten-year commitment was up, it reorganized under a new name called the 
American Ramabai Association. Andrews, Introduction, 23–24; Dyer, Pandita Ramabai, 
124–27. Ramabai actually requested that the Association remove her name and it be 
called “The Faith, Hope, and Love Association for the Emancipation of the High-caste 
Child-widows of India.” The length of the proposed name likely proved to be somewhat 
prohibitive to its adoption. Furthermore, Ramabai’s name-recognition was a valuable tool 
for fundraising. See Dyer, Pandita Ramabai, 126–27.  
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two thousand girls.165 For instance, writing in the summer of 1899 after she had returned 
to India, she noted that funds were not as forthcoming as they had been and that recently 
the school had not had enough money to order rice and wheat. Nevertheless, they 
managed with what little they had.166 However, remarking on this difficult season of 
meager provisions, she wrote, 
Occasional hard experiences are means of good discipline, and teach us to look to 
God more earnestly for our temporal and spiritual needs. We have learned to 
thank God for them as for prosperity. To ask our Father to ‘give us this day our 
daily bread’ in child-like trust and to get it from His loving hand is blessed 
beyond all discription [sic.]. One would not like to exchange this life of faith after 
tasting it for all the riches in the world.167 
In the same letter, she also told how building work at Mukti had to be stopped due to a 
lack of funds. As these examples illustrate, despite pledged support, Ramabai did not 
actually experience a steady flow of funds to support her work. Therefore, she expressed 
her faith and trust in God in the context of real need. 
Ramabai’s early life, characterized by a close relationship with her parents 
followed by orphanhood and widowhood, likely contributed to her willingness to adopt a 
childlike approach to faith and establish homes for child widows. Her father was a 
 
165 In December 1900 she reported having 1700 girls. See Ramabai to Friend, 
December 21, 1900 in SG, February 7, 1901, 3, MF 76, NA. Then in November 1901 she 
reported having 1900 girls in her care. See Ramabai to Friend, November 14, 1901 in SG, 
January 2, 1902, 7, MF 76, NA. 
166 See Pandita Ramabai, “From India,” July 7, 1899 in SG, August 17, 1899, 3, 
MF 76, NA.  
167 Ramabai, “From India,” 3.  
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Brahmin scholar. Counter to the Hindu custom at the time, he taught Ramabai’s mother 
to read Sanskrit. She, in turn, educated Ramabai. Her father also refused to give Ramabai 
in marriage as a child. The family faced ostracism because of their counter-cultural 
lifestyle. Ramabai became an orphan after the death of both of her parents when she was 
fourteen or fifteen.168 Ramabai’s father’s dying words to her were to follow God with her 
whole heart, and he committed her to God’s care. Her older sister soon died too. Due to 
the ostracism, she and her brother were forced to wander and beg for food during famine 
conditions. The process led Ramabai to abandon faith in Hinduism and see Hindu 
practices of faith as futile.169 As they traveled thousands of miles across the country, they 
became concerned for the child widows that they saw. Then, after six years of wandering, 
Ramabai’s brother also died. Following her brother’s death, she married out of caste and 
soon gave birth to a daughter. Just sixteen months after their marriage, she became a 
widow.170 The idea of being able to look to God as a benevolent father likely reminded 
her of her close relationship with her parents and resonated with her experiences as an 
orphan and young widow who lacked care.  
 
168 Pandita Ramabai Sarasvati, “An Autobiographical Account” (September 
1883), in Ramabai Sarasvati, Her Own Words, 115–17.  
169 Pandita Ramabai Sarasvati, “Famine Experiences” (1897), in Ramabai 
Sarasvati, Her Own Words, 249–50. 
170 Ramabai Sarasvati, “An Autobiographical Account,” 117–18.  
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Ramabai’s early experiences shaped her, but the living-by-faith lifestyle that she 
adopted was rooted in spiritual experiences that deepened her commitment to Christianity 
in the 1890s. These experiences ushered in a new period in which she claimed to enjoy 
close communion with Christ. She conceived of her prior 1883 conversion to Christianity 
and baptism in the Church of England as an intellectual decision and assurance of future 
salvation. In contrast, she described her experience of repentance in 1891 as ushering in 
life, forgiveness, and freedom from the power of sin, what some might call a “heart” or 
evangelical conversion.171 In elaborating on this experience, Ramabai relied on the 
concept of the child and parent-child relationships. Her contemporary biographer, Helen 
S. Dyer, quoted Ramabai directly from a tract that Ramabai had printed in 1895 in 
Bombay in which she described her experience of a typical evangelical conversion.172 All 
but one of the seven Bible passages Ramabai cited in her testimony included references 
 
171 Dyer, Pandita Ramabai, 35, 86–87; Ramabai Sarasvati, “A Testimony,” 314–
16; Blumhofer, “‘From India’s Coral Strand’,” 163–64; Snyder, “Holiness Heritage,” 36–
37. Snyder listed the date of Ramabai’s encounter with Christ as 1891 or 1892. However, 
Ramabai seemed to leave clear evidence that it was 1891. She mentioned that it happened 
sixteen years ago from her writing in 1907 and she dated her witness to Christ from 1891. 
172 Dyer, Pandita Ramabai, 86. Dyer and her husband served as missionaries in 
India with Ramabai for several years. In the 1890s, her husband and she had also been the 
editors of Bombay Guardian, an independent weekly Christian magazine that reported on 
Ramabai’s work and printed her letters. Dyer wrote a biography of Ramabai after 
returning to England (6, 102). Dyer also wrote the biography of Jennie Frow Fuller, a 
missionary with the Christian and Missionary Alliance who shared a close association 
with Ramabai and whose articles Dyer had also featured in the Bombay Guardian. See 
Dyer, Life for God, 130–32. 
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to being a child of God, the need to be childlike, or the connection between God as Father 
and Jesus as God’s son.173 A later autobiography that Ramabai wrote in 1907 included 
other verses to describe her faith journey and conversion that probably represented 
growth in her theological understanding. However, even in this later autobiography, she 
still began her description of the 1891 change using some of the same verses that 
reference the child, the sonship of Jesus, and the father title for God.174  
 
173 See Dyer, Pandita Ramabai, 87–89. The verses Ramabai cited included the 
following: Romans 8:16 “The Spirit himself testifies with our spirit that we are God’s 
children.” John 1:12 “Yet to all who did receive him, to those who believed in his name, 
he gave the right to become children of God.” John 17:3 “Now this is eternal life: that 
they know you, the only true God, and Jesus Christ, whom you have sent.” Matthew 
11:25–27 “At that time Jesus said, “I praise you, Father, Lord of heaven and earth, 
because you have hidden these things from the wise and learned, and revealed them to 
little children. Yes, Father, for this is what you were pleased to do. All things have been 
committed to me by my Father. No one knows the Son except the Father, and no one 
knows the Father except the Son and those to whom the Son chooses to reveal him.” 
Matthew 18:3 “Truly I tell you, unless you change and become like little children, you 
will never enter the kingdom of heaven.” John 3:36 “Whoever believes in the Son has 
eternal life, but whoever rejects the Son will not see life, for God’s wrath remains on 
them.” Romans 8:15–16 “Rather, the Spirit you received brought about your adoption to 
sonship. And by him we cry, ‘Abba Father.’ The Spirit himself testifies with our spirit 
that we are God’s children.” 
174 See Ramabai Sarasvati, “A Testimony,” 309–13. Prior to 1891, Ramabai used 
the idea of being children of God in a more inclusive way. For instance, in 1882, in a 
booklet she printed even before her baptism in the Church of England, she indicated that 
she believed that “all creatures are the children of God.” Pandita Ramabai Sarasvati, “Stri 
Dharma Niti” (June 1882), in Ramabai Sarasvati, Her Own Words, 100. In another usage, 
Ramabai made the case that men and women were equally God’s children. See Pandita 
Ramabai Sarasvati, “The Condition of Women in the USA” (1889), in Ramabai 
Sarasvati, Her Own Words, 198. However, after her 1891 experience, she seems to have 
distinguished between believers and non-believers. For example, see Pandita Ramabai 
Sarasvati, “The Word-Seed” (1908), in Ramabai Sarasvati, Her Own Words, 327. At 
times she still did use child terminology for non-believers but distinguished them as 
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Interestingly, Meera Kosambi, a contemporary Indian sociologist and feminist 
who translated some of Ramabai’s work, indicated that Ramabai’s views on 
proselytization also changed in 1891 in connection with her perceived closer connection 
to Christ. Up until this time, Ramabai had resisted directly influencing other Indians to 
become Christians, which was one of the reasons she had started a secular school. Now 
she began engaging in overt evangelistic activity.175 Therefore, there was a clear link 
between her evangelical conversion, described and understood as becoming a child of 
God, and her shift in mission philosophy. Kosambi viewed this shift in a negative light, 
marking it as the time when Ramabai became less inclusive and more rigid in her 
religious beliefs. Ramabai herself saw this as an important transition that made Christ real 
in her life and testified positively to the difference it made for her, stating: “Sixteen years 
ago, a new leaf was turned in my life. Since then I have come to know the Lord Jesus 
Christ as my personal Saviour, and have the joy of sweet communion with Him. My life 
is full of joy.”176 
Later, in 1895, she had another spiritual experience that she counted as a blessing. 
She described it as receiving the “personal presence of the Holy Spirit,” or what those in 
 
God’s “sinful children.” For example, see Ramabai Sarasvati, “Famine Experiences,” 
250. 
175 Kosambi, Introduction, 12, 16. 
176 Ramabai Sarasvati, “A Testimony,” 314. For Ramabai’s entire description of 
her 1891 experience, see pages 300–13. 
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evangelical holiness circles often called the “second blessing” or receiving the Holy 
Spirit. Ramabai understood this experience to be transformative for her, allowing her to 
live out the precepts of Jesus as delineated in the Bible through the power of the Holy 
Spirit. Around the same time, she also read the Life of George Müller and became 
convinced that she needed to step out in faith before having funds in hand to begin new 
work.177  
Clearly, for Ramabai, these experiences deepened her Christian faith and ushered 
in a new understanding of her spiritual status—she believed that she was a spiritual child 
of God and had been saved through his son Jesus. This knowledge of being loved and 
saved by God as his child seems to have informed Ramabai’s living by faith lifestyle and 
even her mission strategy. Not only did she believe that she was a spiritual child of God, 
aspects of her faith expression resembled the characteristics of an actual child.178 First, 
 
177 Dyer, Pandita Ramabai, 89–90; Ramabai Sarasvati, “A Testimony,” 315–17; 
Blumhofer, “‘From India’s Coral Strand’,” 167. While Blumhofer acknowledged the 
influence of faith missionaries’ writings, especially those of George Müller, on 
Ramabai’s approach to faith, she indicated that it was not very prominent in Ramabai’s 
“publicity or presentations.” She noted that it was more evident when visitors reported on 
Ramabai’s work. However, as this chapter contends, her childlike faith lifestyle was 
evident clearly in her written work as well. 
178 Ryken, Wilhoit, and Longman, “Child, Children,” in Dictionary of Biblical 
Imagery, 141–43, identified various aspects of children in the biblical narrative, including 
the symbolic meaning of children in the Bible and various literal aspects of children: 
“children as learners,” “children as dependent,” “children as reflections of parents,” and 
“children as cherished.” These literal aspects of children were evident in Ramabai’s 
expression of faith, particularly in her relating to God as her “heavenly Father.”  
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she resolved to depend on God for material provision for herself and her work.179 At 
times this approach left her in a difficult place. For instance, she ran out of funds while in 
the middle of a construction project that would have provided housing for more child 
widows. However, she continued to live by faith, expectant that her “heavenly Father” 
would provide the means to do the work to which she felt called.180 Also, reminiscent of 
a child, she exhibited an openness to learning and new experiences, especially in 
educational and spiritual exploration. Ramabai enrolled in classes to equip herself as a 
teacher and studied the Bible. She sought out various expressions of Christianity and was 
open to new spiritual teachings.181 Similar to a cherished child, she also tried to emulate 
God, whom she believed was like a benevolent and loving father. Increasingly, Ramabai 
took a parental approach to the girls in her care.182 She saw them as her spiritual 
daughters and was concerned for their spiritual and practical care.183 
 
179 Dyer, Pandita Ramabai, 103–04. Within this resolve, she also pledged that she 
and the girls in her care would live simply to stretch any funds that would come in. 
180 For examples, see Norton, “More About Pundita [sic.] Ramabai,” 6.  
181 Ramabai’s openness to learning and new spiritual experiences throughout the 
course of her life are well documented in her own writing as well as various biographies. 
See especially Dyer, Pandita Ramabai; Ramabai Sarasvati, Her Own Words; Ramabai, 
Pandita Ramabai’s American Encounter; Ramabai, Pandita Ramabai’s America; Snyder, 
“Holiness Heritage.” 
182 For an example of Ramabai’s motherly affection for the girls in her care, see 
Dyer, Pandita Ramabai, 103–104. Albert Norton also suggested that she acted as a 
mother to the girls, Norton, “More About Pundita [sic.] Ramabai,” 6. 
183 Dyer, Pandita Ramabai, 94–96, 108–09. 
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Although their journeys in faith were different, the Nortons’ connection with 
Ramabai was one of a shared faith commitment with a like-minded person. There is little 
in the public narratives during the period of this study that tells about how Albert and 
Mary Kelly embraced an evangelical faith or if they understood their conversion 
experiences in child terminology like Ramabai, but they shared a childlike approach to 
faith rooted in holiness traditions.184 Ramabai and the Nortons all believed that God was 
their good father and that as his children, they could come to him with their personal and 
ministry needs in prayer and expect that he would provide just what was needed. 
Patterns of Meaning and Implications for Mission in the Nortons’ Narratives 
The faith of the Nortons that they and others represented in published narratives 
as childlike shaped their mission practice at Boys’ Christian Home in Dhond, India, and 
in the northern regions of the country into which they ventured. The following section 
 
184 While it is certainly possible that conversion narratives, public or private, for 
both Mary Kelly and Albert exist in other sources, they were not present in sources 
consulted for this study. Facts from secondary sources and clues in their narratives 
suggest that they both had connections with various evangelical holiness movements in 
the USA and did have conversion experiences. Norton, Pilgrims in India, 3, stated that 
Albert “was saved when he was sixteen years old.” Cooper and Norton gave a detail-rich 
account of Albert’s progression in faith. However, their narrative lacked a definite 
conversion experience while featuring a holiness experience at a camp meeting that left 
Albert with immense joy and a feeling of greater connection with the Holy Spirit’s 
power. See Cooper and Norton, Triumph of Faith, 14–28. The only reference to Mary 
Kelly’s conversion was in Albert’s biography of her. He stated that she had converted at 
the age of eighteen. However, he also stated, as did other narratives, that she studied at 
Oberlin College and became closely associated with Charlies Finney. Therefore, she was 
also connected to holiness teachings. See Norton, At the Roll Call, as quoted in Cooper 
and Norton, Triumph of Faith, 133.  
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introduces key aspects of the stories or narratives of the Norton family and their ministry 
with children from the late 1890s through the 1920s with attention to how they enacted 
their faith. It discusses the stories’ features, patterns of meaning, and implications for 
mission. In doing so, it shows how the Nortons were models and influencers of others in 
mission. However, it also notes the gaps where their stories left out information. 
Investigation of these gaps revealed some of their contemporaries’ criticisms of their 
approach to faith and mission.  
Independence from Human Authority 
While the public 1920s narratives about the elder Nortons’ ministries were largely 
factually accurate, in leaving out some details and emphasizing others, members of the 
second generation of Norton family were able to tell a coherent story and make their 
points. However, an in-depth look at the Nortons’ lives revealed that some of their co-
workers and even their children criticized their approach to faith and mission.  
The Norton children presented the story of Albert and Mary Kelly as faith 
missionaries in a straight line in their family history narratives—William Taylor called, 
Albert responded, Mary Kelly joined him with the blessing of Charles Finney, and they 
lived out the rest of their days as faith missionaries inspired by George Müller. When 
they started Boys’ Christian Home, they did it by faith, trusting that God would provide 
for the work. However, while the evidence points to the fact that living by childlike faith 
was a core value and practice for the Norton family, the way they enacted it throughout 
their entire lives was not always as independent missionaries.  
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Like the stories of other faith missionaries, their lives of ministry were actually 
somewhat more complicated. When Albert Norton first went out as a Taylor missionary, 
although he received no financial support, he was still under the authority of the 
Methodist Episcopal Church’s missionary board and had received their appointment. It 
was not until 1874 that he and Mary Kelly branched out as independent missionaries, but 
with the blessing of Taylor, and parting amicably with the Methodists. Then in their 
second term of service, they went out under the backing and auspices of the Disciples of 
Christ, a denomination in the Restorationist tradition that they had joined during a stint in 
the USA. Again, it was only after their plans for the mission differed from that of the 
other Disciples’ missionaries that they parted ways and became independent, self-
supporting missionaries, known as faith missionaries.185  
What these other details of the Nortons’ story bring to the forefront that is not 
present in the 1920s narratives written by the second generation of Nortons is the link to a 
denomination that publicly criticized the way they enacted Christian mission. In telling 
the history of the mission, the Disciples’ mission board suggested that the Nortons may 
have left the Disciples due to a “temperamental infirmity” in Albert that could be 
described as domineering and resistant to human authorities such as denominations and 
 
185 For more details, see Cooper and Norton, Triumph of Faith, 58–62, 151. 
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mission boards.186 In a twist of irony, sometimes their approach to faith, characterized by 
extreme dependence on God and the charity of supporters, came across as excessively 
independent to others. Apparently, to other groups of Christians, Albert Norton’s 
childlike faith sometimes looked more like a stubborn child wanting his way. Shepard 
noted that some believed the trait was passed on and continues to this day in the Norton 
family.187 
Some of the details of the Nortons’ transition to pentecostal forms of Christian 
faith seem to indicate that the tendency toward independence from some forms of human 
authority in mission did continue in the second generation of Nortons. After becoming 
pentecostals between 1906 and 1909, the Nortons informally affiliated with others who 
began organizing under the banner of the Assemblies of God (AG), a pentecostal 
denomination that formed in 1914. The details regarding Father and Mother Norton’s 
formal affiliation are somewhat unclear.188 However, Will and Mary Courtney did 
 
186 This criticism was not unlike that leveled at Dr. William Butler, pioneering 
missionary in India with the Methodist Episcopal Church. See Chapter 2 of this 
dissertation. 
187 See Shepard’s notes in Cooper and Norton, Triumph of Faith, 61–62, 
particularly page 62.  
188 Albert Norton referred to himself using the title “Elder” in A. Norton, “The 
Home-Going of Mrs. Nellie Andrews Norton of Dhond, India,” CE, February 8, 1919, 8, 
FPHC. Christian Evangel was the main periodical of the AG at that time, but neither the 
Assemblies of God World Missions Archives nor the Flower Pentecostal Heritage Center 
(FPHC) contained documents verifying Albert Norton’s formal relationship to the AG. 
Cooper and Norton, Triumph of Faith, 113–114, contended that Albert Norton’s inclusion 
on the AG membership list in India in 1918 was made without his permission. They also 
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formalize their association. Will received his ordination in July 1914, followed by Mary 
Courtney in September 1917, at which point they both became certified as AG 
missionaries as well.189 The details of their financial arrangements at that time are 
unknown, but they worked closely with other early AG missionaries in their established 
work in northern India. However, on May 23, 1923, Will and Mary Courtney withdrew 
from the AG, presumably because they preferred a faith missionary approach.190  
In Will and Mary Courtney Norton’s booklet written around the time of their 
withdrawal from the AG, Instead of a Visit, they laid out the difference between faith 
missionaries and board missionaries as they saw it: 
We are Faith missionaries too, which is vastly different from being a 
missionary under a Board. You see, when a missionary is under a Board, the 
Board (if it is a worth while affair) provides rather fully for the physical welfare 
of the missionary who goes out to serve under that Board. They get money 
together to build houses and churches on the field. They provide for tired or sick 
missionaries to get away from the strain of work occasionally to have a rest in 
some nice place. They send money for special needs, such as a horse and carriage, 
or in these days a motor car. They provide books and clothing and all sorts of nice 
things, and when the proper time comes, they provide money to bring the 
 
asserted that Albert wrote to have his name removed, but that it may not have been done. 
They stated that the AG claimed Albert as one of its first missionaries in its later 
commemorative literature. Darrin J. Rodgers, Director of the FPHC, referred to Albert 
Norton as an early AG missionary in the following article: Darrin J. Rodgers, “This Week 
in AG History -- Feb. 22, 1919,” AG News, February 21, 2019, 
https://news.ag.org/en/Features/This-Week-in-AG-History-Feb-22-1919. 
189 “William K. Norton [Personnel Index Card],” William (Mary) Norton folder, 
AGWMA; “Mary Courtney Norton [Personnel Index Card],” William (Mary) Norton 
folder, AGWMA. 
190 “William K. Norton [Personnel Index Card]”; “Mary Courtney Norton 
[Personnel Index Card].” 
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missionaries back to the Homeland for rest and refreshing, both physical and 
spiritual. Certainly the Boards have done some fine work. 
But, we are just not that kind. We have it deeply rooted in our minds that 
we ought to trust God for all of our needs. It is a fine thing to trust God. For one 
thing, He knows so much more than any Boards, no matter how good, can ever 
know.191 
 
They followed this pronouncement with a story to illustrate the difference between 
relying on God versus a board. In the story, they described how the roof of a bungalow at 
one of their mission stations had burned off, and they prayed for provision. They 
suggested that a board-supported missionary would have had to send a message to the 
board explaining the situation and asking for money, which they then would have had to 
have raised through an appeal—a process that would take a long time. Instead, in their 
case, within a few days of praying, the needed money to repair the roof arrived in small 
sums. They attributed this occurrence to God knowing and supplying what they needed 
even before the fire happened and before they asked for help.192  
While the Nortons presented an idealized version of what boards provided to 
highlight a perceived spiritual difference in the two approaches to mission finances, the 
preference for practical expediency seems to indicate that they probably also chafed 
under administrative processes required by a board and thus withdrew from the AG. The 
desire for independence in decision-making also seems to have been a factor. Therefore, 
 
191 Norton and Norton, Instead of a Visit, 50–51. 
192 Norton and Norton, Instead of a Visit, 50–52. 
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once again, one can see how some people, particularly mission boards, could view the 
Nortons’ type of childlike faith in a negative light. 
The Nortons were not alone in his tendency to resist human authority in their 
mission work. Other holiness and pentecostal missionaries who had prior experience as 
independent or “faith” missionaries and who later came under denominational boards 
also experienced tension with colleagues on the field and leaders at home. For example, 
in 1897, the Association of Pentecostal Churches of America (APCA) sent out Dr. 
Martyn D. Wood had his second wife, Anna Matlock Wood, to India. Martyn had already 
served for several years as a faith missionary in India with his first wife, who died 
there.193 When the Woods initiated work on behalf of the APCA in India, they opened an 
orphanage with the idea of raising Indian boys to be Christians. A struggle for control of 
the orphanage and its funds developed between Wood and his missionary colleagues and 
between Wood and Hiram F. Reynolds, who served in a mission secretary-type role. By 
the end of 1905, the Woods had been dismissed. They were charged with resisting the 
Missionary Committee’s authority and exercising excessive authority over the other 
 
193 Floyd T. Cunningham, Holiness Abroad: Nazarene Missions in Asia (Lanham, 
MD: Scarecrow, 2003), 51. During Martyn’s prior missionary service, he was affiliated 
with the Evangelical Missionary Alliance, founded by A.B. Simpson. Cunningham stated 
that M. D. Wood went to India in 1892 with the Christian and Missionary Alliance 
(CMA). However, it was not until 1897, the same year that the Woods began their work 
with the APCA, that the Evangelical Missionary Alliance merged with the Christian 




APCA missionaries in India. Reportedly, in a final defiant act, Wood, his wife, Lillian 
Sprague, and one other APCA missionary abruptly departed, reportedly depositing the 
orphan children at a nearby Methodist Episcopal Church orphanage.194 Although the 
Wood example is extreme, it highlights the difficulty that some “faith missionaries” had 
with diminished decision-making power, especially regarding how to use funds, when 
they affiliated with denominational boards. 
Fittingly, in Charles G. Finney’s letter to Albert Norton that Mary Kelly carried 
with her to India in 1874, Finney wrote, “Yours should be called the free mission as 
distinct from the bondage of missionary boards. May God bless and direct you and your 
dear Mary, together with your associates in this ‘work of faith and labor of love.’”195 He 
suggested that if a success, the Nortons’ work might “revolutionize the work of 
missions.” Although Finney’s suggested name did not catch on, it does speak of a certain 
 
194 Cunningham, Holiness Abroad, 50–57. Mary Lou Shea gave considerable 
attention to Wood throughout her history of Reynold’s life. See Shea, Prayers and 
Patience. See also Parker, Mission to the World. Nazarene histories have treated Wood as 
a notorious figure, and there is ample internal evidence to confirm Wood’s tendency 
toward independency. However, quite a few evangelical missionary groups in India were 
dismayed by the APCA’s dismissal of the Woods. See Shea, Prayers and Patience, loc. 
7059. A thorough examination was beyond the scope of this study. However, many of the 
letters written between Wood and Reynolds prior to Wood’s departure appeared to be 
friendly and even fraternally affectionate. See Hiram F. Reynolds Collection, box 169, 
folders 1–2, 4, NA. At some point their relationship broke down due to Wood’s faith 
missionary approach that preferred independence and Reynolds’ desire for control. Also, 
Reynolds was not completely convinced of the long-term wisdom of being involved in 
orphan work.  
195 As quoted in Cooper and Norton, Triumph of Faith, 47. 
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dislike or distrust for mission boards that were present among many of those who would 
come to be called faith missionaries and wished to be “free” to depend on God alone.  
Whether the Nortons’ pattern of disaffiliating from denominational and mission 
authorities was an actual “temperamental infirmity” or not was debatable. However, their 
tendency toward pioneering, independent work was not, and in this way, they were 
representative of many others in their movements. Although not all faith missionaries’ 
childlike faith revealed a kind of independence from human authority, even for those who 
came under holiness and pentecostal denominational boards and remained in good 
standing, there was often a tension between abiding by what the board directed in how to 
pace the growth of the work and stepping out in faith. Often this tension came in the form 
of starting new projects without the funds in hand, especially for work centered on caring 
for children since it typically required large amounts of resources. Despite not always 
having funds available to carry out their desired work, the stories that holiness and 
pentecostal missionaries told about their work helped to raise funds. Their stories also 
reveal that the missionaries’ care for children in need was both compassionate and 
strategic.196  
A Mission to Raise Spiritual Children 
The 1920s family histories written by the second generation of Nortons told a 
specific story about the elder Nortons’ faith and mission with destitute and orphan boys 
 
196 See Chapter 5 of this dissertation for more on these trends. 
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during widespread famines in India. Although not all versions of the story contained all 
the same details, there were some pieces of information that they repeated. As it went, 
despite not knowing where the money would come from to supply for the boys’ needs, 
the Nortons moved forward with establishing a home in Dhond as the twentieth century 
began. Albert reportedly committed to taking in one hundred boys for each of the four 
sons that they had left in the USA if God would provide the money to care for them. 
Hundreds of starving, sick, and destitute boys came to them, along with many other 
people in need. When the numbers continued to increase beyond his pledge of four 
hundred, Albert made a pact with God. They would take in a “double-portion” of boys, so 
eight hundred, if God would direct people to send the means to carry on the work.197 
According to the family histories, the money came in, and the boys kept coming. As the 
Nortons had hoped, many of the boys became Christian workers and served as Bible 
teachers, evangelists, and pastors. The 1920s narratives summarized and illuminated the 
stories that Albert Norton had already told in countless letters and publications during the 
close to twenty-five years that his work centered at Dhond.  
However, Albert was not alone in his storytelling. The Nortons’ work at Boys’ 
Christian Home in Dhond was one of many such works begun by evangelical holiness 
missionaries and local Christians to respond to widespread famine in central, western, 
and northern India around the turn of the twentieth century. For instance, some of the 
 
197 Norton, Pilgrims in India, 9, 24; Norton and Norton, Instead of a Visit, 42–43.  
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Nortons’ missionary mentees from their earlier days in India wrote about the orphan care 
and rescue that they and their networks began in the 1890s around the same time as the 
Nortons. These missionaries were Jennie Frow Fuller and her husband Marcus, who 
joined the Christian and Missionary Alliance, and Free Methodists Ernst and Phebe 
Ward.198 Friends of the Wards who first served with Vanguard Mission and later became 
the first missionaries of the Wesleyan Methodist Church in India, Albert and Bessie 
Sherman Ashton, also started mission stations with orphan children at the center of their 
work. For a season, the Wards spent time at the various Vanguard Mission stations and 
contributed to their work among orphan children.199  
 
198 The Fullers’ letters and portions of letters appeared in various publications of 
the Christian and Missionary Alliance and other periodicals, such as the Free Methodists’ 
Missionary Tidings. For example, see “Playing Girl in India,” MT, January 1898, 2, 
MHCC; M. B. Fuller, “From M. B. Fuller,” MT, March 1900, 5, MHCC. For more on 
their lives and ministry, see Dyer, Life for God. Few of the Wards’ letters appeared in 
Missionary Tidings. However, some of their letters appeared in the periodical Sent of God 
of the Hephzibah Faith Missionary Association. For more on their lives and ministry, see 
the biography written by their daughter Ethel Ward: Ward, Ordered Steps.  
199 In 1892, the Wards met Miss Bessie Sherman in Bombay. She later married a 
British officer, Albert E. Ashton. Together they pioneered work for Vanguard Mission in 
Pardi, central India. Drawing on principles from William Taylor, Vanguard Mission was 
a faith mission started by William Sherman and Anna Abrams and based in St. Louis. 
When the Ashtons returned to the USA for furlough in 1910, they wanted to come under 
a holiness denomination and chose the Wesleyan Methodist Church. Together with a 
single female missionary, Stella Wood, they continued their orphanage and evangelistic 
work in Pardi and elsewhere, this time under the auspices of the Wesleyan Methodist 
Church. Ward, Ordered Steps, 69, 104–06; Bundy, “Legacy of William Taylor,” 176; 
“Stella Wood,” n.d., Stella Wood folder, WCA. 
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The Nortons’, Wards’, and Ashtons’ letters in the first decade of the twentieth 
century appeared alongside those of countless others in the periodical of the Hephzibah 
Faith Missionary Association, Sent of God.200 People like Robert and Laura Jarvis, who 
started Frontier Faith Orphanage in Peshawar, India, and later moved to Lahore, also 
 
200 See Norton to Brother in SG, November 2, 1899, 3; Norton to Beloved 
Friends, selected in SG, May 3, 1900, 3; Norton to Brother Worcester in SG, May 3, 
1900, 3; Norton to Friend in SG, June 7, 1900, 1–2; Norton to Brother Worcester in SG, 
June 7, 1900, 3; Norton to Friend in SG, June 7, 1900, 2; Norton to Brother Worcester in 
SG, June 21, 1900, 3; Norton to Friend in SG, September 20, 1900, 3; Norton to Brother 
Worcester in SG, October 4, 1900, 3; Norton to Brother in SG, November 1, 1900, 3; 
Norton to Brother Worcester in SG, November 15, 1900, 3; Norton to Our Dear Brother 
in SG, December 6, 1900, 7; Albert Norton, “India,” SG, December 6, 1900, 5, MF 76, 
NA; Norton to My Dear Brother in SG, March 21, 1901, 3; Norton to Brother Worcester 
in SG, July 4, 1901, 3; Norton to Bro. Worcester in SG, September 5, 1901, 2; Norton to 
Brother Worcester in SG, December 19, 1901, 3; Norton to Brother Worcester in SG, 
June 5, 1902, 3; Norton, “The Outlook in India,” 3; Norton, “Orphanage Work in India,” 
3; Norton to Beloved in SG, November 6, 1902, 3; Norton to Bro. Worcester in SG, 
March 17, 1904, 7; Norton to Friend in SG, October 20, 1904, 3; Norton to Friends in SG, 
October 20, 1904, 3; Norton to Brother Worcester in SG, March 16, 1905, 3; Norton to 
Friends in Jesus in SG, January 4, 1906, 3; Norton to Friend in SG, May 17, 1906, 6; 
Norton to Brother Worcester in SG, October 18, 1906, 3; Norton to Friends in SG, 
September 5, 1907, 3; Norton to Friend in SG, December 5, 1907, 3; Phebe Ward to 
Brother in Jesus, April 7, 1897 in SG, May 20, 1897, 1, MF 75, NA; E. F. Ward to My 
Dear Brother, April 29, 1897 in SG, June 3, 1897, 3, MF 75, NA; Phebe Ward, “Revival 
in India,” selected from letter, SG, November 17, 1898, 6, MF 76, NA; Phebe E. Ward to 
Little Paul, 1899 in SG, April 20, 6, MF 76, NA; E. F. Ward, “India’s Indigenous 
Iconoclasts,” SG, May 4, 1899, 7, MF 76, NA; Phebe E. Ward to Brother Worcester, 
February 15, 1900 in SG, April 5, 1900, 3, MF 76, NA; E. F. Ward to L. B. Worcester, 
n.d. in SG, May 17, 1900, 3, MF 76, NA; E. F. Ward to Brother Worcester, April 20, 
1900 in SG, June 7, 1900, 3, MF 76, NA; E. F. Ward to Brother, August 30, 1900 in SG, 
October 4, 1900, 3, MF 76, NA; Phebe E. Ward to The Saints at Tabor, February 7, 1901 
in SG, April 4, 1901, 3, MF 76, NA; E. F. Ward to Brother Worcester, July 22, 1901 in 
SG, September 19, 1901, 3, MF 76, NA; Albert E. Ashton and Bessie Ashton to 
[Unspecified], March 4, 1902 in SG, May 15, 1902, 3, MF 76, NA. 
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wrote regular updates.201 Others, like the Zook family who were sent out directly by the 
Hephzibah Faith Missionary Association, also set up orphanages.202 Each of these 
 
201 See “Frontier Faith Mission and Orphanage, North India,” photograph, SG, 
October 5, 1899, 3, MF 76, NA; Robert Jarvis to Friends, October 17, 1899 in SG, 
December 7, 1899, 3, MF 76, NA; Robert Jarvis to [Unspecified], December 11, 1899 in 
SG, February 1, 1900, 5, MF 76, NA; Robert Jarvis to Sent of God, January 4, 1900 in 
SG, February 15, 1900, 3, MF 76, NA; Robert Jarvis to Friends of the Sent of God, 
February 22, 1900 in SG, April 5, 1900, 3, MF 76, NA; Robert Jarvis to Brother 
Worcester, March 27, 1900 in SG, May 3, 1900, 3, MF 76, NA; Robert Jarvis to Friends, 
May 17, 1900 in SG, June 21, 1900, 1, MF 76, NA; Robert Jarvis to Friends of the Sent of 
God, May 19, 1900 in SG, June 21, 1900, 3, MF 76, NA; Robert Jarvis to Friends of Sent 
of God, June 21, 1900 in SG, August 2, 1900, 3, MF 76, NA; Laura E. Jarvis to Sent of 
God Friends, October 17, 1900 in SG, December 6, 1900, 7, MF 76, NA; Robert Jarvis 
and Laura Jarvis to Bro. and Sister Worcester, December 28, 1900 in SG, March 21, 
1901, 3, MF 76, NA; “Orphanage Work in India,” SG, May 2, 1901, 1, MF 76, NA; 
“Frontier Faith Mission and Orphanage, North India,” photograph, SG, October 5, 1901, 
3, MF 76, NA; Laura Jarvis to Sent of God Friends, n.d. in SG, May 2, 1901, 7, MF 76, 
NA; Laura E. Jarvis, “Obey Orders,” SG, February 20, 1902, 3, MF 76, NA; Robert 
Jarvis, “India’s Greatest Need,” SG, June 5, 1902, 3, MF 76, NA; Robert Jarvis to My 
Dear Brother Worcester, June 19, 1902 in SG, August 7, 1902, 3, MF 76, NA. 
202 See Katie Zook to Young People, October 11, 1898 in SG, December 1, 1898, 
[6], MF 76, NA; J. Eber Zook to Beloved in the Lord, March 16, 1899 in SG, May 4, 
1899, 7, MF 76, NA; Amanda W. Zook to Workers, December 26, 1899 in SG, February 
1, 1900, 4–5, MF 76, NA; Katie Zook, “To the Children,” SG, February 1, 1900, 6, MF 
76, NA; J. Eber Zook, “Orphanage Work in India,” SG, May 4, 1900, 2, MF 76, NA; 
“The Famine in India,” SG, June 7, 1900, 4, MF 76, NA; D. W. Zook to Readers of the 
Sent of God, May 29, 1900 in SG, July 5, 1900, 2, MF 76, NA; Katie Zook to 
[Unspecified], n.d. in SG, July 19, 1900, 3, MF 76, NA; J. E. Zook, “From Calcutta, 
India,” SG, September 20, 1900, 2, MF 76, NA; D. W. Zook to [Unspecified], August 29, 
1900 in SG, October 4, 1900, 3, MF 76, NA; D. W. Zook to Brother Worcester, October 
1, 1900 in SG, November 15, 1900, 3, MF 76, NA; Katie Zook, “India,” SG, December 
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orphanages was run “by faith” without promised funds to support them. Therefore, the 
Nortons’ reports on famines and their effects in the region, along with the missionary 
responses, were not unique to them. Rather, the Nortons are representative of a wider 
movement of such activity.  
Albert Norton and many other Christian workers and missionaries in India told 
about the shortage of food due to repeated droughts and the resultant suffering that they 
witnessed. They told stories of the plight of Indian children who had been left as starving 
orphans after their parents had died and others who had been left to fend for themselves. 
Sometimes the missionaries and Christian workers went out and gathered those 
wandering around who had nowhere to go or nothing to eat.203 
In the Nortons’ case, after caring for children and adults with Ramabai at Mukti 
Mission for several months, it became clear that new work was needed to look after the 
orphan and needy boys. In 1900 they branched out to start Boys’ Christian Home.204 
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September 10, 1902 in SG, November 6, 1902, 3, MF 76, NA; D. W. Zook to Sent of God 
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203 See footnotes 200–02 of this chapter. 
204 The Nortons’ work with boys began in November of 1899 at Mukti due to a 
famine, although the move to Dhond happened in early 1900. See Norton and Norton, 
Instead of a Visit, 42; Norton, Pilgrims in India, 23; Dyer, Pandita Ramabai, 142, 144. 
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After that, they often reported how many boys they had taken in and even told how they 
sent some boys to be cared for by other Christian workers.205 On March 21, 1900, Albert 
reported that they had pledged to take in 400 boys and were trusting that God would 
provide the means.206 Later, on April 25, 1902, Albert said that they would take as many 
boys as they could as long as God provided the means.207  
Albert told his readers about what the work was like at first. It was the basic 
provision of food, clothing, and shelter. Eventually, they began to teach the boys to read 
and then recruited other teachers. In one letter, Albert told with seeming pride how the 
boys performed the bulk of the manual labor in the home. They were learning industry 
and trades, and their work at the home confirmed that they were progressing.208  
From the very beginning, the Nortons were clear that they were not only seeking 
to raise Indian spiritual sons in the Christian faith, but they were encouraging the boys to 
adopt a childlike approach to the Christian faith manifested in the manner that they lived. 
 
205 See Norton to Brother Worcester in SG, August 2, 1900, 3. 
206 Norton to Friend in SG, June 7, 1900, 1–2. Internal evidence in another letter 
printed in the same issue indicated that this letter was written on March 21, 1900. Due to 
the large volume of boys for whom they were caring, in late 1900 they recruited their 
friends the Wards to come and help them temporarily, and they came for several months 
in early 1901. Ward, Ordered Steps, 103–104. Ethel Ward’s account seemed to indicate 
that their stay at Boys’ Christian Home spanned New Year’s to Easter at least, but she did 
not state the year. However, she stated that they had 440 boys at the time and internal 
evidence on pages 101–02 suggested that the year was 1901. 
207 Norton to Brother Worcester in SG, June 5, 1902, 3. 
208 Norton, “Orphanage Work in India,” 3. 
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Amid constant challenges brought on by regular famine, disease, limited funds, and 
family tragedies, they sought to instill in the Indian boys a faith similar to their own 
where they looked to God for provision but practically were willing to live on very little 
materially. They established a rhythm of daily prayers with the boys. When continued 
famine and cholera broke out around them, Albert reported asking the boys to contribute 
to the relief efforts. He stated that the boys suggested sacrificially giving up meals and 
using the money that would have been spent on their food to care for others.209 After the 
Nortons began Boys’ Christian Home, they reported revivals taking place with 
conversions and changed behavior among the boys. As these boys grew in faith, Father 
Norton took them out touring to preach in the surrounding villages. Many became native 
evangelists, often marrying girls from Mukti Mission and serving with other missionaries 
throughout India. The marriages between the grown boys from Boys’ Christian Home 
and girls from Mukti Mission sometimes happened en masse, with dozens of couples in 
the same ceremony.210 
As the work progressed, eventually some of the Nortons’ biological sons began to 
participate and write about it. John, the second son, was the first to return to India as an 
adult. He arrived during Boys’ Christian Home’s early years sometime between 1899 and 
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1902.211 By early 1909 he had taken charge of much of the work at Boys’ Christian 
Home. Later that same year, he married Canadian faith missionary Barbara Johnstone, 
and together they continued to care for the physical and spiritual needs of the Indian boys 
in the home.212 Will had been at Dhond when Boys’ Christian Home first started but 
joined the mission as an adult in 1903 at age nineteen. He was still in school in India, but 
he requested to leave his studies and contribute to the mission work after the death of his 
older brother Eben. Later he attended Elim Bible School in NY for a few years and was 
sent out as a missionary from the school, arriving back in India in 1907. Eventually, 
Father Norton asked him to take up the work in Bahraich in northern India, where another 
famine had broken out. He and his wife Mary Courtney, whom he married in 1909, 
adopted a similar model of taking in and raising orphan boys and girls.213 These sons and 
daughters-in-law wrote countless letters about their work, attesting to the benefits of 
raising Indian spiritual “sons” and “daughters” and running their missions by faith.  
 
211 The specific year of John’s arrival is uncertain. John’s obituary placed him in 
India by 1899. “Death Notices: John Ezra Norton.” However, Cooper and Norton, 
Triumph of Faith, 100, stated that he arrived in 1902. 
212 Norton and Norton, Instead of a Visit, 43; Norton, Pilgrims in India, 22; 
Norton, “The New Missionaries,” 2; Norton to Sister Sexton in BM, April 15, 1909, 1; 
Norton, “Testimony,” 9–11; Norton to Friend [Barbara Norton’s Death] in BM, 
September 15, 1911, 2. 
213 Norton, Pilgrims in India, 32–34; Norton, “The New Missionaries,” 2; Norton 
to Sister Sexton in BM, April 15, 1909, 1. 
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As the stories went and history confirms, over several years, the Nortons 
welcomed over eight hundred boys at Dhond and many others in the northern regions 
beyond.214 Father Norton felt that “out of the last four hundred [at Dhond] came the boys 
who, when they grew up, proved to be the most faithful workers for God.”215 Thus he 
believed he had made the right choice in accepting by faith the work and responsibility 
for double “the Indian sons.” The fact that they ran it by faith and the work had been able 
to carry on well stood as evidence to his readers that God was in it. 
A Hopeful and Useful Faith 
The tenacious trust in God that characterized the Nortons’ childlike faith helped 
them to remain hopeful and thus was useful for them in their personal lives and work. 
There were several situations in their lives where they dealt with criticism, losses, and 
tragedies, but they continued to project public confidence in God throughout their stories. 
While such trust perhaps at times presented an idealized view of childlike dependence—
who has not seen a child whine or cry to a parent—they did acknowledge the hardships 
that they endured. Overall, the Nortons’ stories illustrated the hopeful outlook and 
usefulness of an evangelical faith when facing major difficulties in life. 
 
214 The over eight hundred children were not present all at one time but was the 
approximate total that they took in. 
215 Norton and Norton, Instead of a Visit, 43. 
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Because a childlike faith required complete trust in a good father God, one of the 
ways that they occasionally made sense of painful experiences and navigated through 
them was to attribute them to Satan. Although doing so helped them to reconcile their 
beliefs about God’s character with circumstances that seemingly contradicted them, their 
approach was consistent with general evangelical theology about the nature of God, 
humans, and Satan. However, in the stories, their beliefs were not worked out 
systematically but organically in the circumstances of life. Therefore, one can see the 
usefulness of evangelical theology and approach to faith in their lives. For instance, early 
in the Nortons’ work at Boys’ Christian Home, cholera broke out. As many as forty boys 
out of 190 died within about a week. In two letters, Albert presented the epidemic as an 
intense battle with Satan but concluded by stating that God was giving them victory and 
had been faithful to all his promises. He referred to the boys as “dear,” evidence of his 
deep love for them and sadness about losing so many.216 
During their time at Dhond, the Nortons experienced the tragic deaths of two of 
their sons, but again, publicly, their faith proved to be hopeful and useful in the face of 
their devastating losses. Their eldest son, Ebenezer (Eben), arrived back in India in 1903 
after working his way through school that included a one-year special course in 
agriculture at Cornell University. He hoped to develop drought-resistant methods of 
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farming. He met with some initial success but tragically died less than a year later at the 
age of twenty-nine when a gun accidentally discharged.217 The health of the third son, 
Albert Jr. (Bert), failed while he was still in school in the USA. In telling the story, Mary 
Courtney attributed his ill health to overwork and poor nutrition. Father Norton went to 
the USA to retrieve him and brought him back to India for nursing. However, in 1906, he 
died too at the age of twenty-six, reportedly from tuberculosis and cerebral meningitis.218 
In writing of Bert’s death, Father Norton testified to his son’s faith and desire to “preach 
the gospel in India.” He prayed that his son’s story would bring someone to India to take 
his place. He noted that one of the verses underlined in Bert’s Bible was, “All things, 
whatsoever, ye shall ask in prayer, believing, ye shall receive.” Father Norton ended by 
 
217 Norton, Pilgrims in India, 24–26, 30; “Our History”; Cornell University, The 
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thanking God for his mercies to his son and family.219 Facing such successive tragedies 
was not easy, as Mary Courtney later noted in her family history, but it seems that the 
Nortons turned to prayer as they navigated their grief. In her telling of the story, Mary 
Courtney suggested that God provided what they needed. She said that he sent Mother 
Norton a vision of her two sons embracing each other in heaven that helped her through 
her grief. 220 The Nortons’ faith in a good heavenly father who provided for their 
emotional needs sustained them and gave them hope through these tragedies.  
The childlike approach to faith that the Norton’s projected to the world proved 
practical for raising funds and in stemming criticisms that arose regarding the use of the 
funds due to the independent nature of their mission. By the end of 1909, the Nortons had 
become pentecostals, and their work at Boys’ Christian Home had expanded to include 
several branches in different locations in northern India, such as Bahraich and Fyzabad. 
Increasing numbers of missionaries and Indian workers joined them. Therefore, they 
adopted the name Boys’ Christian Home Mission. However, while expansion was 
happening, there were rumors that they were misusing donations. The defamatory gossip 
was that they were hoarding funds that they had solicited for famine sufferers through 
their letter writing. However, rather than writing a defensive rebuttal, in the Mission’s 
newsletter, aptly titled Jehovah-Jireh [Lord the Provider], A Witness to Christ’s 
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Faithfulness, Father Norton calmly told the story about the funds in question. True to his 
childlike faith commitment, he emphasized the guidance and provision of the “heavenly 
Father” throughout the entire story.221 By doing so, he tapped into deeply held 
evangelical beliefs about God that likely helped to satisfy his readers regarding the nature 
and trustworthiness of their mission. 
Father Norton wove his story together with direct quotes from people who had 
supported the mission, quelling any remaining doubts his readers may have had. He 
began with an apology letter from a woman who had repeated the rumor. Then he 
explained, 
At the close of our last financial year, by our heavenly Father's kind 
provision, we had on hand a much larger balance, than has usually been the case. 
This came in answer to special prayer. It had looked from a human standpoint as 
though the children and widows, gathered at Bahraich, would have to be sent 
adrift at the close of the famine, and allowed to become victims of the harpies, 
who, in every land, are on the watch to take advantage of the poverty and 
ignorance of helpless girls and women for their destruction.  
With the responsibility which I already had for the orphan boys at Dhond, 
in connection with feeble health and my age, I did not think that I could possibly 
take the additional financial responsibility of a Home at Bahraich for the 
fatherless and widows. But it was made a subject of prayer, and the petition was 
put up to God—“If Thou dost want us to go forward to take responsibility in 
providing support and a home for these fatherless children and widows, then be 
pleased to send us soon a large donation for this express work.”222 
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Father Norton provided the details of how a large donation came in and how Boys’ 
Christian Home Mission used it. Then he provided the details of receiving other large and 
small donations and how they used all the money to begin the new work. His article 
projected not only his confidence that the “heavenly Father” led people to give 
generously but the confidence of his donors as well.223 Therefore a shared commitment to 
childlike faith came through on the pages. 
Continued difficulties and losses did not seem to shake the public projection of 
the Nortons’ resolute faith and commitment to caring for children in need. The deaths of 
both Barbara and Mother Norton in 1911 left both John and Father Norton without wives, 
but they continued to work at Boys’ Christian Home and in the northern regions of India. 
The tone of Albert’s letter telling the news of Mother Norton’s death was full of thanks 
and praise for their fellowship and God’s mercies and even reported sightings of angelic 
visitors ushering her into eternal glory.224 Thirteen days later, he wrote,  
The Lord’s appointment for me at present is here at Dhond, to look after orphans 
and all the interests of our Lord’s kingdom at this place. I never felt more that I 
was graciously being upheld by the prayers of my praying friends than I am at 
present, for which God alone knows how thankful I am.”225 
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Despite continued family losses, Albert’s tone sheds light on how his faith contributed to 
his longevity in India. Father Norton’s childlike approach to faith gave him hope, 
purpose, and many friends and thereby proved quite useful in his life and ministry. 
Hardships in Living by Childlike Faith 
Despite the usefulness and hopefulness that most of the Nortons found in their 
evangelical faith, not all members of the Norton family presented such steadfastness in 
faith as did those who worked with Boys’ Christian Home Mission. The voice and 
experience of Charlie, the Nortons’ fourth son, named after Charles Finney, is virtually 
absent from the Norton family narratives. One can attribute his absence to the fact that he 
never returned to India after leaving during his childhood. However, what is perhaps 
more important is that his journey did not follow the family or evangelical script of 
childlike faith.  
Charlie’s grandson, Charles Norton Shepard, later noted that Charlie reportedly 
decided never to return to India again after leaving at age seven because “he did not like 
being poor and having to depend upon the charity of others to be able to eat.”226 This 
description is stark and grim. It contrasts with the more optimistic “faith” outlook seen in 
Albert’s journals and what he and his other sons and daughters-in-law tended to project to 
the world publicly. Even when they acknowledged the hardships, they considered the 
 
226 See Shepard’s commentary in Cooper and Norton, Triumph of Faith, 70–71. 
 
232 
sacrifice worth it for the cause of Christ.227  
During his life, holiness and pentecostal people could have easily dismissed 
Charlie’s views as those of an ungrateful or “unsaved” son while sentimentalizing living 
hand to mouth. Today, some might read child neglect into his comments. Despite these 
extremes, Charlie’s feelings expose an aspect of his family life. They reveal that the 
Nortons depended on the generosity of others to survive, and thus their dominant lived 
reality was that they experienced very meager provision for their material needs. Having 
few resources on hand was likely the reality of others who adopted a childlike faith 
approach to life and ministry as well. Therefore, when parents lived by faith, sometimes 
it caused children to take on what some might deem to be adult burdens such as the 
concern for where one might obtain one’s next meal. For Charlie, it seemed that such a 
 
227 For instance, Mary Courtney described how hard Eben and Bert had to work to 
put themselves through school. She noted that Bert’s health was likely weak because of 
overwork and inadequate nutrition and commented on how those involved in pioneer 
missionary work were materially extremely poor. However, she presented these 
deprivations as necessary sacrifices despite the devastations they could bring. She 
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Eben’s joyful approach to doing odd jobs and living very simply: “All his self-denial and 
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way many of us beat trials for Jesus’ sake.” Even when he made very little money, this 
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himself. See Norton, Pilgrims in India, 24–25, 31. Other missionary children faced 
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still counted it a privilege to follow in their parents’ footsteps. See Ethel E. Ward, 
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Light and Life Press, 1951), Dedication page. 
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sentimentalized self-sacrificing way of life did not inspire him to follow suit. Instead, he 
remained in America, went to college, got married to Elsie Williams, had children, and 
experienced success in business.228 
Also, there are some indications that Charlie’s experience of losing his brother 
Bert might have contributed to Charlie’s difficulty with living by faith. He and Bert were 
very close. When Bert left New York, Charlie remained behind at Purdue University, 
where they had both been studying and rooming together. When Bert died in India, 
Charlie took it extremely hard.229  
In one family history, Mary Courtney Norton noted that missionary children often 
did not have good health throughout their lives due to conditions in the countries where 
they lived. She noted that of Father Norton’s three remaining living sons, only the one 
 
228 Cooper and Norton, Triumph of Faith, 90–91, 106–07, 115. Few primary 
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never returned to Dhond to work at Boys’ Christian Home, although his address was 
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born in America, Charlie, had living children of his own, presumably because the other 
two had weakened physical conditions due to deprivations as children and being born in 
India.230 Such comments reveal that those who lived by childlike faith, such as Father and 
Mother Norton and their other sons and daughters-in-law, were not unaware of some of 
the hardships and negative consequences of their actions. However, they engaged in their 
work regardless. Meanwhile, they worried about the eternal salvation of those who like 
Charlie forsook and even resented such a lifestyle. The worry stemmed from the fact that 
in leaving the lifestyle behind, missionary children often left a positive belief in God 
behind too.231 
Charlie’s story reveals the hardships experienced by children whose parents 
adopted a childlike evangelical approach to faith and mission. The parents chose such a 
lifestyle, but initially, children experienced it by default. While the Nortons’ lifestyle of 
faith was appealing to four of their sons, the story of Charlie Norton points to the fact that 
evangelical missionaries’ children did not universally embrace living by faith. Although 
their stories were mostly absent from the public narrative, Charlie’s story suggests that 
significant material, emotional, and theological issues existed for some missionary 
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children whose parents chose this lifestyle. In an ironic twist, living by “childlike faith” 
did not make some missionary children feel very childlike in a sense in which twentieth-
century people were coming to understand it. They did not experience carefree 
romanticized childhoods, but rather carried many burdens.232 
Faith-Run Missions with Children 
Despite Charlie Norton’s rejection of the living by childlike faith lifestyle and 
mission, his brothers and their wives embraced it, as did many other pentecostal 
believers. Increasingly, as the Nortons’ work in Dhond and beyond continued and they 
wrote about it, their example in faith missions and work with children grew. Boys’ 
Christian Home Mission became a destination for other pentecostal faith missionaries in 
India, such as the R. E. Masseys, widowed Mrs. K. [Lillian] Denny, James and Esther 
Harvey, and later Frank and Ruby Nicodem.233 Most branched out and began new 
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mission stations in northern India. Additionally, through their published stories, the 
Nortons’ work inspired others throughout the world, such as several faith-run children’s 
homes in China. The Nortons’ letters and reports also appeared alongside those of other 
influential pentecostal missionaries doing similar work with children in other parts of the 
world, such as Lillian Trasher who ran Assiout Orphanage in Egypt.234 Therefore, the 
Nortons’ work was part of a much larger movement of people expressing their faith in 
parallel ways. 
The story of James and Esther Harvey illustrates the growing influence of the 
Nortons’ faith and mission on others and the reality that they were part of a broader 
movement of people living and ministering in similar ways. Esther B. Harvey went out to 
India with a group of pentecostal faith missionaries in 1913. Her party of missionaries 
went to Dhond to find direction. There they heard about James B. Harvey, a former 
British soldier who had experienced pentecostal baptism of the Spirit at a pentecostal 
mission station (likely one begun by the Boys’ Christian Home Mission) in Fyzabad, 
northern India. He had returned to work there as a missionary after leaving his 
commission. He eventually took over another mission station connected with Boys’ 
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Christian Home Mission that had been opened by the R. E. Masseys at Nawabganj. The 
party of missionaries that included Esther sent word to James to see if he desired workers, 
and he did. Although Esther did not remain there long, the two experienced an instant 
connection.235  
They married in 1914, and together they established the Sharannagar (Place of 
Refuge) Mission in Nawabganj.236 They ran it “by faith” in much the same way as the 
Nortons ran Boys’ Christian Home Mission, although they formally affiliated it with the 
Assemblies of God. Sharannagar Mission came to include a home for widows and “fallen 
girls” as well as an orphanage and school for boys. The Harveys filled their periodical, 
Sharannagar News, with stories of the children and other people in need who came to 
them. For eight years, James and Esther worked together, but James died in 1922, leaving 
Esther with a three-year-old daughter, full responsibility for the work, and heartbroken. 
Esther acknowledged the hardships she had gone through but later testified to 
experiencing God lifting her burdens and healing her heart. After a furlough, she returned 
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to work in India for several more decades and raised many Indian spiritual sons and 
daughters who called her the respectful title “Mamaji.”237 Remarking on her journey 
many years later in her short book The Faithfulness of God, Esther Harvey said,  
The Lord has led me through the valleys and through the shadows during the 
years. Yes, through the floods but they have not overflowed me. The Lord had 
spoken to my heart. “When thou passeth through the waters, I will be with thee; 
and through the rivers, they shall not overflow thee.” I found He was there to bear 
me up. The work has been entirely a faith work and we have had to depend on 
God for every need. I know what it is to have an empty pantry and an empty purse 
and a big family to feed but I also know what it is to have a mighty God, who 
lives and a God who hears and answers prayers.238 
Esther’s faith, described by evangelicals as childlike, resembled the Nortons in many 
ways. Despite many hardships and living quite meagerly, she possessed a tenacious trust 
in God to supply for her needs and brought her needs to God in prayer.  
Not surprisingly, the Nortons also served as an example to justify and encourage 
work with children by other faith orphanages and industrial homes. The author of an 
anonymous article printed in the Latter Rain Evangel in 1921 held up Albert Norton’s 
and Pandita Ramabai’s homes as examples of good works with children that had 
provided native pastors and Bible women for the missions in India. The author also 
lamented the time lost because pentecostal missionaries had not initiated Sunday and day 
schools when they first went to their respective locations. It provided examples of 
 
237 Harvey, Faithfulness of God, 23, 26–55; Harvey, “A Man of Faith,” 1–4; 
Harvey, “Sharannagar Mission.” 
238 Harvey, Faithfulness of God, 53. 
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workers who had focused on children, including “Brother [Leslie] Anglin” of Taianfu, 
Shantung Province, China, who began the Home of Onesiphorus with his wife, Ava.239 
Another very similar anonymous article printed in the Latter Rain Evangel in 1925 also 
noted the Nortons’ success in raising Christian workers in India. The author of the article 
wrote it to generate support for four faith orphanages in China that had banded together 
in support-raising, including the one run by the Anglins and the Home of the Nazarene 
run by J. Wesley and Anna Ellmers Bovyer. It asserted that John and Will Norton were 
leading large bands of native workers who had once been “famine waifs.” It also 
lamented the time that the pentecostal movement had already lost in not focusing on 
orphan work from the start. It urged following the Nortons’ pattern, thus linking these 
homes in China with established and tried faith-run missions with children in India.240  
 
239 “The Hope of the Church: An Appeal for the Children,” LRE, May 1921, 9–11, 
FPHC. Onesiphorus referenced a Christian in the Bible who the Apostle Paul mentioned 
in 2 Timothy 1:16–18, 4:19. He helped Paul when he was in need. The word meant “a 
bringer of profit,” or someone who was useful in a time of need. Harry J. Albus, 
Twentieth-Century Onesiphorus: The Story of Leslie M. Anglin and the Home of 
Onesiphorus (Grand Rapids, MI: Eerdmans, 1951), 58. 
240 “A Neglected but Fruitful Ministry: Making Christian Men and Women of 
Famine Waifs,” LRE, November 1925, 5–8, FPHC. Although, J. Wesley received his 
ordination through the Christian and Missionary Alliance, the Bovyers’ appearance in the 
LRE article suggested that they became pentecostals. See “John Wesley Bovyer 
[Certificate of Ordination],” Ella M. Stewart Memorial Church, Beulah Bible Institute 
and Beulah Schools of the Christian and Missionary Alliance, Shanghai, China, 
November 15, 1927, Collection 131, box 2, folder 10, BGCA. It appears that the LRE 
article was an edited version of the tract Suffer the Children (Chicago, IL: Evangel 
Publish House, n.d.), Collection 131, box 2, folder 7, BGCA. There is conflicting 
evidence for the date of the Suffer the Children booklet. The booklet said that the 
Bovyers had been in Orphanage work for fifteen years (page 1). Since they started the 
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There were striking similarities between the Nortons’ faith and work and that of 
the Anglins and Bovyers. These other faith-run mission homes operated similarly to 
Boys’ Christian Home Mission. Although they sometimes suggested specific ways to 
give financially, they strongly believed in trusting God for provision.241 They trained the 
 
home in 1912, that would date the article as 1923. However, the booklet also quoted a 
letter dated November 21, 1924 (page 10), so a 1925 publication date is the most likely. 
A 1925 date also corresponds with the edited version printed in the LRE. The anonymous 
writer’s criticism that pentecostal missions had lost time in not working with orphans, 
particularly in China, may have been unfounded. For instance, E. May Law gave 
examples of independent pentecostal missionaries, including herself, initiating a school 
and orphanage between 1907 and 1915. She even alluded to the exponential impact of 
trained Christian boys working in China. E. May Law, Pentecostal Mission Work in 
South China: An Appeal for Missions (Falcon, NC: Falcon Publishing, Co., [1915]), 8–
10, 17–21, 24–25, 26–31. Internal evidence on page 39 suggested that Law wrote this 
book in 1915. On page 20 she referred to the impact on a community of one trained 
Christian boy being equal to that of a mission station, though in her model the training 
including sending them to Christian schools in the USA, such as Falcon Holiness School 
(page 19). The place of publication and the publisher of this book are significant. Falcon, 
North Carolina was the site of the Falcon Camp meeting that gave birth to the Falcon 
Holiness School and Falcon Orphanage, holistic home mission ventures focused on 
children. These became affiliated with the Pentecostal Holiness Church (PeHC). An ad 
for Falcon Holiness School appeared on page 54 of this book and read, “A good place to 
send your children if you want them educated under spiritual influences of the best type. 
Expenses exceptionally low, and the locality healthful.” For more on the PeHC, see 
Joseph E. Campbell, The Pentecostal Holiness Church, 1898–1948 (Eugene, OR: Wipf 
and Stock, 2016). 
241 Like the Nortons, the Anglins had an uneasy relationship with the Assemblies 
of God (AG) that they attributed to their calling as faith missionaries. Being pentecostals, 
they welcomed AG missionaries like Esther Hanson who joined in their work from 1921 
until her death in 1924. “Esther M. Hanson, Application for Endorsement as Missionary,” 
Springfield, MO: Foreign Missions Committee of the General Council of the Assemblies 
of God, 1921, Esther Hanson folder, AGWMA; “Esther M. Hanson: Missionary,” n.d., 
Esther Hanson folder, AGWMA; Esther M. Hanson, “A Revival,” PE, January 19, 1924, 
10, FPHC. Hanson was the sister of Anna Hanson Berg who with her husband Arthur 
served as AG missionaries in Congo and adopted an orphaned Swedish missionary child, 
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children in practical faith and industries. Like the Nortons, they saw their work as 
contributing to the physical and spiritual nurture of the children whom they hoped would 
become spiritual children of God themselves and who might one day spread Christianity 
and its message to others.242 
A Holistic Approach to Mission  
In 1912, three years after becoming a pentecostal, Albert Norton spelled out his 
mission philosophy that had developed over forty years of ministry. His childlike faith 
had blossomed into a full-fledged mission theory that focused on training and developing 
children, and he believed a good God who kept his promises sustained it. Although 
Father Norton was an evangelist with a preference for preaching tours, he felt that  
It is a matter of great gratitude to the Lord, that He has enabled the 
Orphanage and Mission, which He Himself established at Dhond twelve years 
ago, to stand as the friend and succourer [sic.] of the stranger, the orphan, the 
 
Aggie. Anna Berg wrote of Aggie’s history, including her interactions with African 
children, in Anna Hanson Berg, Jungle Trails (n.p.: n.p., 1937), Arthur (Anna) Berg 
folder, AGWMA. Despite positive associations, the Anglins did not affiliate with the AG 
when it started, only later in 1930. However, by 1932 they had already withdrawn. They 
believed that their financial troubles began because of joining the AG rather than 
continuing in their call as faith missionaries. See “Ava Anglin, Certificate of 
Fellowship,” Foreign Missions Department, General Council of the Assemblies of God, 
Inc., 1930, Leslie (Ava) Anglin folder, AGWMA; “Leslie Anglin, Certificate of 
Fellowship,” Foreign Missions Department, General Council of the Assemblies of God, 
1930, Leslie (Ava) Anglin folder, AGWMA; “[Removed from Ministerial List],” PE, 
July 23, 1932, 8, FPHC; L. M. Anglin, “Why We Withdrew from the Council,” 
Harvester, August 1932, 1–2, KAI. 
242 See Chapter 5 of this dissertation for more on the Anglins and the Home of 
Onesiphorus and the Bovyers and the Home of the Nazarene. 
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widow, and the famine-stricken during these years. And this is one reason why 
the work has been prospered and blessed, according to the 58th chapter of Isaiah. 
Nothing is more needed in India than schools and homes, in which to train 
and develop the boys, who should form the bulwarks of the future Christian 
homes and churches of India. We are deeply interested in the orphan girls of 
India, and we thank God for the dear orphan lassies, which He has given us to 
train for Christ at Bahraich, under the direction of our son and daughter at that 
place. At the same time we feel led to ask special prayer for the salvation and the 
training of the deserted and orphan lads of India. 
Forty years ago, God, in His good providence, permitted us to come to 
India to preach the Good News, and we have come to this conclusion, that 
education, industrial training, and some other schemes of missionary work, when 
under God’s leading, have been of value and a real help.243 
 
The invitation of Ramabai and his work with Indian boys had shaped and shifted Father 
Norton’s thinking. He felt that a strong Indian Christian community needed male leaders 
in the church and homes, but his special request for boys also reflected his particular 
focus.244 More importantly, writing to an audience that prioritized evangelistic preaching, 
Norton was advocating for the holistic care and slow training of children in the Christian 
faith in Christian home-like institutions. He rooted his argument in a biblical passage that 
 
243 Albert Norton to Friend, March 8, 1912 in BM, April 15, 1912, 1, FPHC. 
244 The American missionary wives of the nineteenth century had promoted the 
idea that missionary wives modeling a Christian home could be an example to the 
surrounding community. Establishing model Christian homes on the foreign “mission 
fields” was a women’s mission method. See Robert, American Women in Mission, 66–75. 
Albert Norton seemed to be promoting the idea that the Christian home could be a type of 
mission strategy, although he altered the typical focus on women and suggested that India 
needed Christian homes led by Indian Christian men. Norton’s focus on training boys to 
become leaders not only in the church, but also in Christian homes, was a counterpart to 
the female missionary teacher’s focus on educating girls and preparing them to establish 
Christian homes and transform their societies in various roles. See Robert, American 
Women in Mission, 83. 
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called for compassionate, holistic ministry. However, undergirding the entire mission 
philosophy was his belief that God was the one who had faithfully established and 
prospered the work. He believed it had flourished because it was in line with God’s 
promises in the Bible; in other words, he believed that it was God’s type of mission.245 
As the twentieth century progressed, the remaining Nortons carried on their work in line 
with the holistic approach that they believed a good heavenly father sustained.  
Father Norton articulated his position even more forcefully in a letter that he 
wrote that was quoted in a front-page article about more famine in India in the February 
22, 1919, edition of Christian Evangel: 
Much prayer should be made to our heavenly Father, in Christ’s name, 
that He will incline all missionaries, Mission Boards and Committees and all 
Christian Workers to do what they can to save their brothers and sisters in India 
from dying of starvation, or from the kindred train of evils following famine. A 
Christianity that coldly sits down, and goes on its routine of formal work, and 
allows its fellowmen to starve, or to be obliged to go through all the hard 
sufferings and exposure connected with famine, without effort to help them, 
might as well quit its preaching. 
May God help us to see the signs of the times, and, like Issachar of old, to 
know what we ought to do. God’s promises never fail. And He has made none 
more positive than those in which he pledges Himself to reward and bless those 
who feed the hungry. There are young men and women in India today, who were 
saved as famine orphans several years ago, and now they are filled with the Holy 
Spirit, and being greatly used in the extension of Christ’s Kingdom. How 
unutterably sad it would have been if they had been allowed to die of starvation. 
 
245 During this period Father Norton also found a new wife in co-worker Nellie 
Andrews who worked at Dhond for seven years until her death due to influenza in 
November 1918. She had been taking care of the sick at Dhond and succumbed to the 
disease herself. See John E. Norton and Mrs. [Emma] Norton, “Brother Albert Norton 




Since we came to Dhond, our heavenly Father has enabled us to care for a 
shorter or longer time, for more than 860 orphans or deserted boys. The large 
sums of money needed for their food, clothing and schooling, has been freely 
provided by the Lord in answer to prayer. These sums have been sent to us 
literally from the ends of the earth, and in most cases from the Lord’s servants 
whom we have never met. And so we Look to Him now, to give us means to care 
for other children, and to reach a helping hand to the starving.246 
 
Again, to support his holistic philosophy of mission, he reiterated part of the story of 
Boys’ Christian Home and its impact on the church in India. He linked the work with 
promises in the Bible. Father Norton continued along this line of work in India until his 
death on December 31, 1923.247  
The Nortons’ sons and daughters-in-law carried on the work after Albert’s death. 
In 1923, when Will and Mary Courtney withdrew from the Assemblies of God, they 
started a faith mission called Pilgrims’ Mission and continued to work in northern India, 
eventually centering in Benares. They advocated for the support of native Indian 
evangelists, their trained and now grown-up orphan “boys,” as the best means of 
spreading the Christian gospel in India. The training of orphan children in Christian faith 
and service continued to be a stated and central goal. In particular, Mary Courtney cared 
for many orphans throughout her years in India and had an especially close mother-
 
246 This undated letter written by Albert Norton was quoted in S. H. Fordsham, 
“Plague and Famine Raging in India,” CE, February 22, 1919, 1, FPHC. Fordsham 
quoted other Christian workers and missionaries in India as well, including John Norton. 
247 Norton and Norton, “Brother Albert Norton Called Home,” 1. 
 
245 
daughter relationship with one called Hope.248 They continued to generate support for 
their work through writing; they published letters in periodicals and created booklets and 
tracts.249 However, they believed that God was the one that sustained them, and their 
belief that God could be trusted to care for his children was the defining feature of their 
lives and work. Boys’ Christian Home continued to be run “by faith” as well. John and 
his second wife, Emma Elliott, whom he married in 1917, ran the home and outstations 
until March 1955 when they returned to the USA due to his ill health. Their daughter 
[Margaret] Ruth carried on the work. With John’s death in 1956, all the Norton biological 
sons had died.250  
While the public narratives hid some of the critiques of the Nortons’ approach, 
such as their tendency toward independence from mission authorities and the meager 
lifestyle imposed on their children, one cannot dismiss the influence of the Nortons’ faith 
and work in India. Hundreds of people in India who had come under the Norton family’s 
 
248Norton and Norton, Instead of a Visit, 38–39, 44, 48–49, 63; Norton, Pilgrims 
in India, 89–99. 
249 Some of their booklets and tracts were W. K. Norton and Mrs. [Mary C.] 
Norton, A Missionary Story in Seven Chapters (Benares, India: The Pilgrims’ Mission, 
n.d.), 3/5/6, FPHC; W. K. Norton and Mrs. [Mary C.] Norton, [Photo Booklet] (Benares, 
India: The Pilgrims’ Mission, n.d.), 68/7/3, FPHC; William K. Norton, The Worth of a 
Soul (Randleman, NC: Pilgrim Tract Society, n.d.), 3/5/6, FPHC; W. K. Norton, Why I 
Am a Foreign Missionary (Benares, India: The Pilgrims’ Mission, n.d.), 3/5/6, FPHC; W. 
K. Norton, Every Christians’ Duty and Privilege (Benares, India: The Pilgrims’ Mission, 
n.d.), 3/5/6, FPHC; Will K. Norton, The World’s Most Needy Field (Springfield, MO: 
Assemblies of God Foreign Missions Department, n.d.), 26/6/1, FPHC. 
250 “Our History”; “Death Notices: John Ezra Norton.” 
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care had become Christians. Many were first their Indian spiritual sons and daughters and 
later became their co-workers.251 In addition, the Nortons’ stories had inspired sacrificial 
giving from Christians whom they had never met all over the world, “literally from the 
ends of the earth.”252 Telling their readers of all ages about their work turned the Nortons 
into almost legendary archetypes of childlike faith in the evangelical mission discourse 
about children. Editors and biographers retold their family narrative of starting Boys’ 
Christian Home and running it by faith, and it served as a model that other pentecostals 
sought to follow. 
Conclusion 
The Nortons and Boys’ Christian Home were part of a large movement of 
holiness and pentecostal mission activity with children. They inspired others and served 
as models, but famous individuals like George Müller and humble examples like mothers 
and their own children shaped their approach. Their connections with prominent 
 
251 While it is difficult to quantify the multiplication, in 1923, Mary Courtney 
suggested that “three thousand Indian Christians eventually learned to love her [Mother 
Norton] and call her ‘Mama.’” Norton and Norton, Instead of a Visit, 46. This number 
holds some merit since Boys’ Christian Home continued after 1907 and the Nortons 
cared for orphans at their other mission stations as well. The orphans also had children 
that came under the influence of the Mission. The story of one of those workers, Kubera, 
is told in Norton and Norton, Instead of a Visit, 56–57. Other such stories are scattered 
throughout the periodical record, but the individuals were not always identified by name.  




evangelicals like William Taylor, Charles Finney, and Pandita Ramabai lent credibility to 
their missionary approach and extended their reach.  
The Nortons’ stories of their lives and work in India revealed a particular 
approach to faith that had significant implications for mission. The “simple childlike 
faith” that Father Norton adopted early in his life changed the course of his and other 
members of his family’s lives. This faith was characterized by dependence and trust in 
God as a good “Heavenly Father.” He believed that he could take the promises of the 
Bible literally and that God would provide for his family’s basic physical and spiritual 
needs. Albert, Mary Kelly, and most of their children lived in the expectation of 
supernatural guidance and manifestations. However, their faith in God also manifested in 
distancing themselves from human institutions and authorities such as mission boards and 
their projected faith downplayed the hardships that they and their children faced. 
Although some contemporaries expressed criticism of their childlike faith 
approach, it proved beneficial to their mission work with children. Albert, Mary Kelly, 
and the second generation of Nortons reported material provision, supernatural 
empowerment, and even divine visitations connected to their faith that served to validate 
their mission and confirm their identities as “children of God.” They spread their vision 
of raising needy boys in India and shared their faith and hope that they would become the 
leaders of the Christian church and homes in India. Their stories tapped into evangelicals’ 
interests in raising children to faith from an early age, especially since their work seemed 
to be successful. Their stories of revivals in their homes reinforced evangelicals’ 
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historical interest in supernatural manifestations displayed by children and likely 
revitalized the faith of their readers. It also helped them to push back against modernist 
tendencies that downplayed the supernatural in favor of the natural realm.  
Practically, although they faced challenging circumstances and lived quite 
meagerly, the Nortons’ faith caused them to project a hopeful outlook to their readers that 
sustained their ministry. The stories about their faith and work helped to generate funds 
that enabled them to continue engaging in their mission. Although the Nortons viewed 
God as the ultimate source of material provision, their stories of depending on him as his 
children provoked their readers to be the answers to the Nortons’ prayers. 
Over time, the “simple childlike faith” that they presented matured into a holistic 
approach to mission, and they helped to launch others in similar ministries. Therefore, 
their story is emblematic of other missionaries in these groups who engaged in similar 
work with similar approaches to faith. The Nortons and those with whom they shared a 
common faith believed that they were God’s children and thus clung to promises in the 
Bible even when criticized by others in their movements. Raising the children in their 
homes to be spiritual sons and daughters and adopt a “childlike faith” was their central 




THE HOLINESS MISSION TO RESCUE AND RAISE CHILDREN AROUND THE WORLD 
In January 1897, the Woman’s Foreign Missionary Society (WFMS) of the Free 
Methodist Church began to publish the periodical Missionary Tidings. Their first issue 
contained a section on the second page entitled “The Children” in which letters and 
testimonies from Zulu mission children in South Africa appeared. F. Grace Allen, the 
missionary in charge at Fair View Mission, provided the introduction, commentary, and 
translation.1 Nonkondwane Emangatini, the youngest mission girl, age seven, began her 
letter with “Dear Children” and told her readers about her family and living at the 
mission. She stated that she loved the Lord, wanted to be a good girl, and was the only 
one in her tribe who wore clothes.2  
Allen had been raised in a family that could trace their Methodist roots back to the 
days of Wesley. Her father was a Free Methodist minister and led the family in morning 
and evening prayers throughout her childhood. She had been working as a teacher in 
Kansas when she experienced a missionary call. The Free Methodist Mission Board sent 
 
1 F. Grace Allen, “The Children: From Africa,” MT, January 1897, 2–3, MMHC. 




her out to Portuguese East Africa in 1888 and later moved her to South Africa. By 1897, 
she was a veteran missionary teacher.3 
The children’s section in the first issue of Missionary Tidings in which Allen’s 
students’ letters appeared also included a personal letter from Ruth, a young slave girl 
from the Pessa tribe in West Africa.4 The editor, Mary Weems Chapman, and her 
husband had bought her out of slavery from a king who had enslaved her after a warring 
group slaughtered her family four years earlier when she was about five.5 The Chapmans 
placed her in a Children’s Home and school in Gerry, New York, so she could be trained 
 
3 Ida Graham, “In Memorium: My Aunt Grace,” MT, July–August, 1957, 230–32, 
Allen, F. Grace, 1888–1905 folder, MMHC; Winget, Missions and Missionaries, 20. 
Portuguese East Africa is now Mozambique. 
4 Ruth to Mama, December 21, 1896 in MT, January 1897, 3, MMHC. 
5 Mary Weems Chapman, ed., “[Editorial Comments],” MT, January 1897, 4, 
MMHC. Chapman offered a few clues about the kind of slavery in which they found 
Ruth. She said Ruth had been a “war captive” who was kept so she could be sold. A 
narrative purportedly written by Ruth several months later, “with only a few suggestions 
and corrections,” provided more details. It told a harrowing tale of the slaughter of her 
family and cannibalism by another warring group. It suggested that her sister had been 
sold as a sex slave because she had gone away with some men and was “all fixed up 
fine.” About herself, Ruth only stated that she had not been treated well while in 
captivity. Ruth D. Chapman to Sunday-School Children, n.d. in MT, August 1897, 1–2, 
MMHC. Chapman and her husband George had been missionaries with the Pentecost 
Bands affiliated with the Free Methodists in Liberia. She served as the editor of 
Missionary Tidings for one year. B. Winget, Historical Sketch of Members of the Free 
Methodist Church of North America Who Have Gone out to the Foreign Field as 
Missionaries (Chicago, IL: Free Methodist Publishing House, 1903), Pamphlet 307, 
MMHC, 2–3; “Editors of the Missionary Tidings Magazine,” n.d., MMHC; Darrin J. 




to be a missionary.6 Ruth addressed herself to her adopted “Mamma” and mentioned her 
concern for her people in Africa who did not know Jesus, her desire for a picture-book 
and Bible for Christmas, and her contentment at school. She concluded, “From your 
daughter, Ruth.”7 Later in the issue, after describing some of Ruth’s story, Editor 
Chapman commented, “There are millions more who are capable of the same 
Christianization and development, growing up in ignorance, superstition and 
heathendom. What a blessed work to rescue even one!”8  
The eight-page paper also contained other stories that painted different pictures of 
“heathen” and converted children worldwide. One article told the story of children in 
need, such as the orphans in Armenia and starving children in India.9 Some authors wrote 
detailed descriptions of cultural customs related to children that they deemed backward, 
 
6 For more background on Ruth, see Mary Weems Chapman, ed., “Our African 
Girl,” MT, August 1897, 1, MMHC. For Ruth’s written testimony, see Chapman to 
Sunday-School Children in MT, August 1897, 1–2. 
7 Ruth to Mama in MT, January 1897, 3. It is unclear whether Ruth’s adoption 
was formal or informal. 
8 Chapman, “[Editorial Comments],” 4. Later Chapman would become a 
pentecostal and worked as a missionary in India. She focused on rescuing young girls out 
of sexual slavery, according to Rodgers, “AG History -- April 18, 1925.” Letters by M. 
W. Chapman who worked as a missionary in India are present in the pentecostal 
periodical record. For example, see M. W. Chapman, “Rescue Work in India,” BM, 
March 1, 1911, 2, FPHC. Rodgers also stated that Weems wrote over 50 articles and 
letters that appeared in the Pentecostal Evangel between 1913 and 1927. See Rodgers, 
“AG History -- April 18, 1925.” 
9 Emma S. Roberts, “Two Piteous Appeals,” MT, January 1897, 4–5, MMHC. 
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immoral, superstitious, or unjust.10 However, not all aspects of their descriptions were 
critical. At times, they sought to help their readers understand some of the similarities and 
differences between life at home and life abroad. In some stories, the authors presented 
children as positive examples to be emulated, such as the little Chinese boy who was 
whipped for becoming a Christian but who stood fast in his faith.11  
All these stories by Allen, Chapman, and other writers suggested that the Free 
Methodist mission was multidirectional and global. They sought to rescue children from 
the effects of the surrounding cultures that their movement deemed corrupt wherever they 
might be. They also sought to raise spiritual sons and daughters in various localities who 
would carry on the faith and their movement. Their stories painted a picture of child life 
abroad that helped to maintain the rationale for engaging in mission work with children in 
the first place. Moreover, their stories served as teaching tools that promoted faith 
formation in the children who read or heard them. The writers’ concern was not only for 
the children in the far off reaches of southern Africa, India, or China. Their stories 
 
10 See C. A. Leffingwell, “Berar,” MT, January 1897, 7–8, MMHC; C. J. Ferries, 
“Dancing and Dancers in India,” MT, January 1897, 6, MMHC; C. A. Leffingwell, “A 
Chinese Bride,” MT, January 1897, 7, MMHC. 




showed an apparent concern for the spiritual growth of their young American readers as 
well.12  
Furthermore, the Free Methodists were not the only ones engaging in such 
transnational and multidirectional mission focused on children. This chapter argues that 
despite differences among groups, evangelicals in holiness movements coalesced around 
the idea of rescuing children and raising them in the Christian faith and doing so helped 
to form their global movements. As the holiness movement gained traction, raising 
children in Christian faith became an aspect of the holiness missionary consensus across 
different groups and denominations. This consensus harkened back to themes from earlier 
evangelical movements, but it was also part of a more extensive increased focus on the 
child and childhood in the Western world.  
The Free Methodists’ Missionary Tidings was only one of the numerous 
periodicals published by holiness missions, denominations, and independent groups in the 
late 1890s through the first few decades of the twentieth century. Editors of holiness 
periodicals captured and promoted the transnational and multidirectional mission with 
children. Holiness piety and a reforming impulse motivated their efforts. They relied on 
means that evangelicals had been using for decades, such as Sunday schools, 
denominational schools, and orphanages, to advance their mission. The stories and 
 
12 The editor made this clear when she indicated that “The Children” section was 
the “Children’s Department” of the paper. See Chapman, “[Editorial Comments],” 4. 
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articles that they published about children and for children in pursuit of their mission 
were part of the holiness meta-culture that helped to form their movements.  
The chapter first explains the holiness motivations and means of rescuing and 
raising children. Then it explores the strategies that three holiness groups, the Free 
Methodists, Wesleyan Methodists, and Nazarenes, used to teach their young and mobilize 
them in mission. Next, it highlights specific features of child-focused narratives 
contained in their periodicals that contributed to the formation of holiness meta-culture 
and the shaping of holiness movements. Finally, it examines stories that sought to answer 
the question of whether holiness missions were effective in their goal of raising children 
to be consecrated Christians.  
Motivations and Means of Rescuing and Raising Children 
The holiness mission to rescue children and raise them in the Christian faith did 
not start out as a global movement but began with Sunday schools, denominational 
schools, and orphanages at home. Like evangelicals before them and other Christian 
movements of their day, holiness people at the turn of the twentieth century viewed such 
institutions as means of rescuing children and raising them in the Christian faith. Their 
evangelical heritage contributed to their belief that children should be trained in the 
Christian faith. However, their holiness theology shaped their motivations for engaging in 
mission with children. 
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Holiness Piety and Reforming Impulse 
Holiness piety and a reforming impulse were the primary factors that motivated 
holiness people to engage in a mission to rescue children and raise them in the Christian 
faith. Like other evangelicals, holiness advocates believed in the need for a person to be 
converted for salvation. However, to attain a holy and devoted life, holiness teachings 
called for total consecration to God. The expectation was that doing so would bring about 
moral reform in a person’s life. Holiness advocates seamlessly moved from personal 
reform to seeking to reform social structures in society that they deemed evil. Holiness 
piety called for Christians to take action to better the lives of their fellow human beings. 
Such motivations were integral to the nineteenth-century women’s missionary movement 
and the faith mission movement. They also animated much of the social reform focused 
on children, including child saving and child welfare actions, that took place in the 
United States during the nineteenth century.13 
Holiness denominations applied the personal piety and reforming impulse to their 
home and foreign missionary work. They also sought to pass it on to their youngest 
members in whom they saw the future of their movements. Although holiness groups 
 
13 Abolition and temperance were other areas of reform motivated by holiness 
piety. For more on holiness piety and reforming impulse, see Melvin Easterday Dieter, 
The Holiness Revival of the Nineteenth Century, 2nd ed. (Lanham, MD: Scarecrow Press, 
1996), 20–21. For a discussion of the relationship between holiness piety and the social 
gospel, see Synan, Holiness-Pentecostal Tradition, 45–48. For an analysis of the 
relationship between the women’s missionary movement and the holiness movement, see 
Robert, American Women in Mission, 144–52, 231–40.  
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initially sought to reform Protestant denominations from within, either because of 
expulsions or dissatisfaction, holiness advocates formed new holiness denominations.14 
The continuance of these denominations depended upon passing on their distinctives to 
the next generation. Therefore, as this chapter shows, Wesleyan holiness groups like the 
Free Methodist Church, the Wesleyan Methodist Church, and the Church of the Nazarene 
engaged in rescuing children and raising them in the Christian faith. They did this both 
for the sake of individual children and to grow their denominations. 
Holiness Sunday Schools, Denominational Schools, and Orphanages 
Much like other evangelical and Christian groups, the three primary means that 
the holiness advocates used in their efforts to rescue and raise children in the USA were 
Sunday schools, denominational schools, and orphanages. While their efforts were not 
necessarily unique, an understanding of what they did at home is essential for 
understanding how holiness missionaries worked with children in other countries. The 
context at home influenced how holiness missionaries approached mission abroad. 
Setting up Sunday schools and publishing papers for Sunday schools was one of 
the main approaches that holiness groups used for training children in the Christian faith 
and passing on the tenets of their movements. Sunday schools within the Wesleyan 
Methodist Church formed as the church grew. In fact, in some settings, Sunday schools 
were the first meetings around which a church organized. The Wesleyan Methodists 
 
14 See the Introduction of this dissertation for more on this history. 
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claimed to have published the first denominational Sunday school paper in 1844 called 
the Juvenile Wesleyan. Throughout the second half of the nineteenth century, they 
published numerous other periodicals for Sunday schools and Sunday school teachers. 
Around the turn of the twentieth century, they began to formalize policies and 
administration of the movement.15 In 1899, Sunday school enrollment stood at 17,865, 
and by 1927 this number had grown to 41,694.16 Within the Free Methodist Church, 
Sunday school scholars numbered 9,249 in 1878. Growth progressed with church 
membership but lagged behind that of the Wesleyan Methodists.17 Nazarenes also 
promoted Sunday schools and developed Sunday school literature. In 1908 they had 
7,780 Sunday School members.18 
 
15 McLeister and Nicholson, Conscience and Commitment, 459–62. 
16 McLeister and Nicholson, Conscience and Commitment, 117, 167. This is in 
comparison to a denominational membership of 17,201 in 1899 and 22,011 full members 
and 979 associate members in 1927. These numbers included the entire denomination 
inside and outside of the USA.  
17 Wilson T. Hogue, History of the Free Methodist Church of North America, Vol 
II (1915; repr. Wilmore, KY: First Fruits Press, 2016), 182, 
http://place.asburyseminary.edu/freemethodistbooks/8/. This is in comparison to 9,075 
full members and 1,607 probationary members in the denomination. Sunday school 
numbers in the twentieth century were unavailable. However, Marston, From Age to Age, 
503–02, indicated that Sunday school enrollment was less than church membership in the 
late nineteenth century and then was “less than 40 per cent above the total church 
membership” in the early twentieth century. 
18 M. E. Redford, The Rise of the Church of the Nazarene, digital ed. (n.p.: 
Holiness Data Ministry, 1995), 46–47; “Sunday School Literature,” BC, May 25, 1905, 
13, MF 298, NA. This is in comparison to 10,414 members in the denomination. 
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Denominational schools were another means that holiness denominations relied 
upon in their efforts to raise children in the holiness version of the Christian faith in the 
USA. These denominational schools for children ranged from primary to college-
preparatory secondary schools, sometimes called “seminaries.” Some schools started as 
auxiliaries to institutions of higher learning, while others were the core institutions out of 
which schools of higher education grew.  
Holiness denominations sometimes established schools in isolated, rural locations, 
away from the evils that they associated with urban environments, to protect their 
children, remove them from unwanted cultural influences, and allow them to be educated 
and trained in the faith. For example, the founder of the Wesleyan Methodist Church’s 
Houghton Seminary, Rev. Willard J. Houghton, wrote that in 1882, Rev. D. S. Kinney, an 
agent of the WMC, approached him about starting a school for the denomination.19 
According to Houghton, Kinney had told him that 
We very much needed a school in Western New York, as it would be a central 
place where we could school our children away from the environment of the large 
towns and cities. He also said that Houghton would be a good place, since it was 
free from the evils of the larger towns and cities. He stated that if I would take 
hold of the work, he would do all that he could to put an endowment on it, so as to 
make it easy for the poor, and an object for our people to send their children from 
a distance to their own Christian School.20  
 
 
19 McLeister and Nicholson, Conscience and Commitment, 484–85. 
20 As quoted in McLeister and Nicholson, Conscience and Commitment, 485. 
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Houghton then reported all that he had done to establish the school from that time until 
1887.21 Similar to Houghton, another Wesleyan Methodist school, Miltonvale, began by 
accepting grade school and high school students when it opened in Kansas in 1909. It 
later became a college.22 The establishment of schools like Houghton and Miltonvale 
meant that some Wesleyan Methodist children spent a large portion of their childhoods 
away from their families. Children in other holiness groups likely found themselves in 
similar situations. 
As Houghton Seminary developed, it became a center for the training, sending, 
and supporting of Wesleyan Methodist missionaries. George H. and Mary Lane Clarke, 
who were some of the first Wesleyan Methodist missionaries in Sierra Leone, were from 
Houghton and returned there during furloughs to teach and promote mission. Like 
evangelicals before them, the Clarkes advocated for educational mission focused on 
children as an essential means of mission, but not the only means. In the Clarkes’ history 
of the Wesleyan Methodist Mission in Sierra Leone, they highlighted the role of 
education in the progress of the early work of the mission. After the history section, they 
also included an entire chapter about education and mission in which they featured the 
 
21 At first the school offered college preparatory level instruction. Then it added a 
Bible course and by 1899 was offering college level courses. In the 1920s it became 
Houghton College. For more information on its history, see McLeister and Nicholson, 
Conscience and Commitment, 484–508. 
22 McLeister and Nicholson, Conscience and Commitment, 508–18. 
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writings of various Wesleyan Methodist missionaries and ministers.23 
Other holiness groups founded schools for ministerial training that also had 
primary departments. Chili Seminary, later called Chesbrough Seminary, in Rochester, 
New York, and Seattle Seminary in Washington State were some of the more prominent 
Free Methodist schools that accepted grade school students. Free Methodist leaders 
established Chili Seminary in 1866, but other denominational schools emerged in the 
1880s and 90s.24 Nazarene University in Pasadena, California, also offered a primary 
department.25 Holiness missionaries often taught in these schools before heading 
overseas to teach other children. For instance, Free Methodist missionary Nellie Reed 
taught children at Seattle Seminary before going to do the same in South Africa.26 
 
23 Notably, education was the only mission method that received its own chapter. 
There was no chapter on evangelism or medical missions, which were other means of 
mission noted in the history. See George H. Clarke and Mary Lane Clarke, American 
Wesleyan Methodist Missions of Sierra Leone, W. Africa (Syracuse, NY: Wesleyan 
Methodist Publishing Association, n.d.), WAHL. 
24 Many of these schools have since developed into universities, Christian liberal 
arts colleges, and theological seminaries, but in their early years most only offered 
college preparatory training or Bible courses rather than degrees, and many of the 
denominational schools admitted primary and secondary school-age students. They were 
a type of Christian academy or school of their time and often transitioned into a college 
during the period covered by this study. Chili/Chesbrough Seminary is now Roberts 
Wesleyan University. Seattle Seminary became Seattle Pacific Seminary and is now a 
university. For more information on the history of these schools, see Hogue, History, 
305–11, 323–29. 
25 “Children and Missions,” OS, May 1916, 1–2, NL. The university went through 
several name changes in its history. It is now Point Loma Nazarene University. 
26 Ida R. Winget, “To the Junior Societies,” MT, June 1904, 1, MMHC. 
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Establishing orphanages and homes for children in need was the third primary 
means that holiness groups employed in rescuing and training children. They were 
motivated by compassion to do something about the social problem of children who did 
not have parents able to support them. Often schools for the children existed on the same 
campus as the orphanages, a natural extension of the homes. In the homes and associated 
schools, caregivers and teachers ensured that children received training in holiness 
teachings and piety.  
The Free Methodists set up an Orphanage and Home at Gerry, New York, to care 
for orphan children and the elderly in 1899. The Gerry Orphanage and Home was the 
home in which Editor Chapman had placed the former slave girl, Ruth. The Free 
Methodists also established the Chicago Industrial Home for Children in 1899 and later 
moved it to Woodstock, Illinois. This institution operated like a foster home for children 
who needed a place to stay while the institution looked for permanent homes for them or 
their parents found means to support the children.27 In 1922, the Wesleyan Methodist 
Church took over Hephzibah Orphanage, later known as Hephzibah Children’s Home, in 
Macon, Georgia. It had been an independent orphanage started by Miss Betty Tyler and 
her sister in 1900.28  
 
27 Hogue, History, 344–52. 
28 For histories of Hephzibah Orphanage, see Nicholson, Story of Hephzibah 
Home; McLeister and Nicholson, Conscience and Commitment, 366–70.  
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Other holiness advocates started independent orphanages that they did not 
formally affiliate with any holiness bodies. For instance, the famous Methodist and 
holiness African American evangelist Amanda Berry Smith set up the Amanda Smith 
Orphan Home and Industrial School in Harvey, Illinois.29 Mattie Perry, a holiness 
evangelist with roots in the Methodist Episcopal Church, established an orphanage at 
Elhanan Training Institute in Marion, North Carolina. She ran it as a faith work and 
followed Müller’s example of not soliciting funds. The independent Institute included a 
Bible school, and students representing a variety of holiness bodies attended classes and 
worked in the orphanage.30 Several men affiliated with the holiness movement, including 
Lucius Bunyan Compton and Charles Cullis, started orphanages along with other social 
works. In 1908, Compton established an orphanage called Eliada Home in Asheville, 
 
29 Kostlevy, Historical Dictionary, 273. Smith ran the home until 1912 when she 
had to close it due to poor health. See Smith’s autobiography for more about her life and 
ministry: Amanda Smith, An Autobiography: The Story of the Lord’s Dealings with Mrs. 
Amanda Smith, the Colored Evangelist; Containing an Account of Her Life Work of 
Faith, and Her Travels in America, England, Ireland, Scotland, India, and Africa, as an 
Independent Missionary (Chicago: Meyer & Brother, Publishers, 1893). 
30 For more on Perry’s life and ministry, see Mattie E. Perry, Christ and Answered 
Prayer, 3rd ed. (Nashville, TN: Benson, 1939). Part I and Part II tell the stories of her 
faith formation and the establishment of Elhanan Training Institute and the orphanage. 
Perry’s life story first appeared in serial form as a column called “Answered Prayer” 
between April and August 1901 in Zion’s Outlook, the periodical of the Pentecostal 
Mission of Nashville that merged with the Church of the Nazarene in 1915. 
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North Carolina. Cullis set up at least two orphanages, one in Boston and one in Virginia. 
He drew his inspiration for the work and faith approach from Francke and Müller.31 
Holiness groups were active in rescuing and training children at home in the 
Christian faith through the means of Sunday schools, denominational schools, and 
orphanages. They took these same means with them when they spread out around the 
globe to engage in missionary activity. Missionaries wrote home about their efforts and 
enlisted other children in the mission of rescuing and training children. They did so to 
raise funds and in the hope of shaping the spiritual lives of their young readers. 
Therefore, their mission became multidirectional and transnational.  
Holiness Missionary Efforts to Teach and Mobilize the Young 
As this section shows, at the turn of the twentieth century, holiness groups such as 
the Free Methodists, Wesleyan Methodists, and the Church of the Nazarene and its 
precursors, made a concerted effort to ensure that they passed their faith onto children. 
One of their main strategies in encouraging spiritual growth in children was to expose 
them to missionary efforts and facilitate their participation in missionary work. They 
filled their periodicals with articles and correspondence that sought to shape children’s 
character and faith. They developed mission literature, groups, and days specifically for 
children. These efforts helped to mobilize tens of thousands of children in the USA and in 
 
31 Kostlevy, Historical Dictionary, 74, 86. Compton had already started ministry 
focused on helping unwed mothers and prostitutes in 1903. Cullis’ orphanages were part 
of a much larger work of socially oriented ministries to the sick and former slaves. 
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other countries to participate in the missionary effort, become active in their respective 
movements, raise funds for missions, and inspire the adults around them. Mission 
literature for children in the form of mission columns and dedicated mission periodicals 
gradually increased. The adult editors of these publications promoted the spiritual 
formation of children through participation in mission.  
The holiness stories of teaching the young and mobilizing them in mission show 
that holiness groups developed their child-focus in unique ways, but they held the 
common goals of encouraging the spiritual formation of their children and raising funds 
for mission. The fact that other evangelical groups in the nineteenth and twentieth 
centuries as well as Catholics sought to engage their children in mission in similar ways 
points to a shared Christian approach to spiritual formation.32 Ultimately, these groups 
believed that they were ensuring that their churches would carry on into the next 
generation. Across the holiness movements, adults also seemed to be inspired by the 
 
32 For instance, English evangelicals of the nineteenth century sought to engage 
children in mission. See Brian Stanley, “‘Missionary Regiments for Immanuel’s Service: 
Juvenile Missionary Organization in English Sunday Schools, 1841-1865,” in The 
Church and Childhood, ed. Diana Wood, Studies in Church History (Oxford, UK: 
Blackwell Publishers, 1994), 391–403; Frank Prochaska, “‘Little Vessels: Children in the 
Nineteenth-Century English Missionary Movement’,” The Journal of Imperial and 
Commonwealth History 6 (1978): 103–18. Similarly, the French Catholic Holy 
Childhood Association encouraged children to give pennies for mission in the nineteenth 
and twentieth centuries. See Sophie Heywood, “Missionary Children: The French Holy 
Childhood Association in European Context, 1843–c. 1914, European History Quarterly 
45, no. 3 (2015): 446–66; Henrietta Harrison, “‘A Penny for the Little Chinese’: The 
French Holy Childhood Association in China, 1843–1951,” The American Historical 
Review 113 (2008): 72–92. 
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children’s involvement in mission. Often they chose to participate in the children’s 
efforts and even identified with them; there was a blurring of lines between children, 
youth, and adults that reinforced the childlikeness at the core of evangelical identity.  
The Free Methodist Church 
The Free Methodist Church modeled its approach to children after the women’s 
missionary movement, especially the methods of the Woman’s Foreign Missionary 
Society (WFMS) of the Methodist Episcopal Church. The Free Methodist women even 
used the same name for their organization. The Free Methodist’s WFMS published a 
missionary magazine with content directed at children, developed other mission literature 
for children, and promoted the formation of children’s groups to support missions.33 
As the first edition of Missionary Tidings illustrated, the Free Methodist WFMS 
directed their efforts at children by including columns dedicated to “Children,” “Juniors,” 
or “Young People.” However, they quickly increased their activity. During its first two 
years of publication, 1897 and 1898, Missionary Tidings published a “Children’s 
Number” at periodic intervals where child readers were the targeted audience.34 During 
 
33 For a description of the Methodist Episcopal Church’s WFMS’ efforts to 
engage children in mission, see Frances J. Baker, The Story of the Woman’s Foreign 
Missionary Society of the Methodist Episcopal Church 1869–1895, rev. ed. (Cincinnati, 
OH: Cranston & Curtis, 1898), 61, 86–89. 
34 The editorial in the May 1897 edition seemed to indicate that the “Children’s 




this time, some Free Methodist women wrote articles that explicitly encouraged the 
spiritual development of children through involvement in mission.35 By 1902 this 
“Children’s Number” had transitioned to a separate quarterly periodical called In Mission 
Lands for Young People specifically for use in Junior Missionary Societies that the Free 
Methodist women organized for children.36 This periodical was in publication until 1907. 
Then the editors of Missionary Tidings once again dedicated space for content directed at 
“Juniors.”  
The WFMS of the Free Methodist Church had jurisdiction over the Junior 
Missionary Societies and sought to develop them. The quadrennial report of the Free 
Methodist WFMS 1898–1902 stated, 
There are thirty-nine Junior societies with about six hundred and fifty members 
reported. Many of these societies are supporting orphans in India. With a little 
 
35 For instance, see W. H. McDaniel, “Encouraging Giving among the Children,” 
MT, August 1901, 5, MMHC. In her argument, McDaniel mentioned that she had studied 
psychology. 
36 Some of this information first appeared in Laura Chevalier, “Searching for 
Treasure: Five Days at the Marston Memorial Historical Center,” Free Methodist 
Historical Society Newsletter, 17, no. 1 (2017): 2–3. The Free Methodists’ use of the term 
“Young People” seemed to change as their history progressed. Although information on 
specific ages associated with the term is hard to come by, Into Mission Lands for Young 
People seemed to be directed at young children and perhaps early teens, while the Young 
People’s Missionary Society (YPMS) that came into existence later seemed to be geared 
toward older teens and young adults. For instance, see the WFMS corresponding editor’s 
comments about YPMS in her report: Helen I. Root, “Report of Corresponding 
Secretary,” MT, January 1929, 8, MMHC. 
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more attention this branch of the work may be an untold factor for good in the 
future.37  
 
The WFMS gave the junior societies more than a little attention. They began new 
concerted efforts to engage the children. 
One of the ways that the Free Methodist WFMS encouraged children’s 
participation in mission was by designating specific missionaries to be the ones that the 
juniors sent out and supported. They began these efforts in 1904 by printing cards for 
missionary Nellie Reed with her portrait in the center encircled by a rope. This rope 
extended to a drawing of an American child on one side and a drawing of an African 
child on the other.38 Missionary Tidings printed a copy of this card, and the 
accompanying article explained that Reed was to serve as the children’s missionary. Free 
Methodist children in the USA would send and support her. Her mission was to teach the 
children at the Free Methodists’ Fair View Mission School, just south of Port Natal (now 
Durban) on the east coast of South Africa, where F. Grace Allen was already working. 
The card encouraged children in the USA to be a “Life Line Mission Helper” and scratch 
off spaces on the back of the card when they collected a penny or dime, and then send the 
entire amount to the missionary treasurer when they had filled all the spaces.  
 
37 E. L. McGeary, “Quadrennial Report of the W.F.M.S. 1898–1902,” MT, 
October 1903, 4–5, MMHC. 
38 The child on the left was holding an American flag and cross, while the child 
on the right was bare-chested and holding a spear.  
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Reed had already been working with children in the United States as a 
kindergarten teacher in Chicago and then as a schoolteacher for children at Seattle 
Seminary, a Free Methodist Christian academy. At the seminary, she had also organized a 
well-run “junior [missionary] society” for children that had committed to supporting an 
orphan in India and raised nearly double the amount needed for the first year. She was 
already approved by the mission board to serve as a missionary in South Africa, and 
given her background and experience, the WFMS felt Reed was well-suited to be the first 
children’s missionary.39 
Reed enthusiastically accepted the appointment and promised to write to the 
“juniors;” she delighted in being counted as one of them. She also invited them to 
participate in the work and look to God to lead them. Reed ended her first letter by 
encouraging the children to pray while they worked: 
While we work together we’ll not forget to pray for one another. Don’t get too 
busy to pray for he helps so much in the work. God can bring many bright plans 




39 Winget, “To the Junior Societies,” 1. 
40 Nellie Reed, “To the Juniors,” MT, June 1904, 1, MMHC. 
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Reed was concerned about the spiritual development of her young readers. She and others 
wrote letters that contained stories of children working to support her mission, and she 
also ended nearly all her letters by asking the children to pray.41 
By early 1905, Reed was in South Africa working with F. Grace Allen and the 
girls at Fair View Mission Station. For twenty years, both from there and later Portuguese 
East Africa, she wrote frequent letters to the American children about her work with 
African children and spent her furloughs visiting junior societies across the USA.42 Reed 
told the children about the joys and struggles in her life of faith and service and 
sometimes recounted testimonies from the students with whom she worked. In her 
stories, she shared her vision of raising and training African spiritual daughters who 
would be Christian wives and teachers in their communities.43 Through her inspirational 
writing that linked African and American children, Reed influenced the spiritual 
formation of both groups of juniors. 
 
41 For letters that contained reports of children working to support Reed, see S. 
Eva, “For the Juniors,” MT, November 1904, 7–8, MMHC; Nellie Reed, “From Nellie 
Reed,” MT, November 1904, 7–8, MMHC; Nellie Reed, “To the Missionary Boys and 
Girls,” MT, January 1905, 5–6, MMHC. 
42 According to Byron S. Lamson, Lights in the World: Free Methodist Missions 
at Work (Winona Lake, IN: General Missionary Board, 1951), MMHC, 206, Reed served 
in South Africa from 1905–15 and Portuguese East Africa from 1915–25. However, 
according to the record in MT, she spent some of those years in the USA on furlough, 
mainly touring and encouraging junior societies. After her missionary service she 
married, and her married name was Bohall. 




In 1907, the newest editor of Missionary Tidings, Tressa Arnold, summed up the 
vision and promise that the WFMS had for the junior societies: 
An important feature of our work is that of the Junior societies. Our future lies in 
our children. We have the gracious opportunity of directing them in the work of 
missions. Now is our time to give character to missionary effort as we want it to 
be when our labors will be closed. It has been demonstrated that a missionary can 
be supported by the Juniors. The funds raised have been more than enough to 
support our sister, Nellie Reed, in Africa, and now our aim is to have missionaries 
on each field supported by our Juniors. Let us follow the Spirit in this department 
of our missionary work. Shall we not see in this the opportunity for bringing to 
pass a great revival among our young people? May we not lay hold of the Arm 
that is not shortened on behalf our children? Can we be at rest until they are 
sincere, active loyal members of our church? Then let us renew our energy in 
organizing Junior societies wherever we can, for in so doing we shall see 
salvation at home and in foreign lands. Let us claim the promise, “All thy children 
shall be taught of the Lord, and great shall be the peace of thy children.”44 
 
Arnold linked engaging children in the missionary task with the continuation of the 
church. She felt that teaching children at home and abroad how to be Christians was an 
important aspect of their spiritual formation and would ensure that the missionary task 
and the church itself carried on after her generation. Many others shared Arnold’s 
sentiments, and the women went to work organizing the children into junior societies.  
While it is difficult to track the actual spiritual impact that the junior societies had 
on the Free Methodist children and church, the numbers do tell a story. The Free 
Methodists’ children’s societies experienced phenomenal participation and growth. By 
the late 1920s, they represented a significant movement of children who were learning 
 




about Christian mission and investing their time, money, and prayers in it. By 1927–28, 
the WFMS reported that there were 517 junior societies with nearly 10,000 members.45 
Not surprisingly, the growth of the Free Methodist junior societies was comparable to 
that of the Methodist Episcopal Church’s Juvenile Missionary Society over a similar time 
frame. Their first “Children’s Band” was organized in 1873, and by 1895 they had 741 
with 13,412 members.46  
The Wesleyan Methodist Church 
The Wesleyan Methodist Church had similar desires for engaging children in the 
missionary effort—they wanted them to grow spiritually and become active members of 
the congregation. They also experienced parallel growth, although their efforts did not 
begin with the Wesleyan Methodist women. A man, missionary George H. Clarke, and a 
child, Coy C. Hogg from Pennsylvania, were the instigators of the Wesleyan Methodists’ 
 
45 Root, “Report of Corresponding Secretary,” 9. To put the “junior” or children’s 
number of 10,000 in perspective, there were just over 12,000 active members in women’s 
local societies, and just over 6,000 in the young people’s societies. It is not clear how 
children came to be counted in the numbers for the junior societies. They may have had 
to make a monetary donation, or it may have happened automatically if their mothers 
were part of the women’s societies or by some other method. However, based on 
evidence in other children’s mission groups, it was likely linked to giving funds. For 
instance, the Methodist Episcopal Church issued a “life-membership certificate” to 
children “on receipt of ten dollars.” See Baker, WFMS of the MEC, 61. Similarly, the 
Wesleyan Methodists counted children in their groups once they received a donation. See 
next the section of this dissertation. 
46 Baker, WFMS of the MEC, 61. 
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children’s mission movement.47 Clarke was a veteran missionary to Sierra Leone, and he 
wrote a letter to the Wesleyan Methodist, the movement’s main periodical, in May 1900 
to engage the children in his work:48  
When I remember that some of the best supporters of our mission work ten years 
from now are children and young people to-day, and that they, as children and 
young people, are not much in touch with the work, I feel that something ought to 
be done to interest them, but I think none would work any better than to let them 
hear directly, and personally, from the work. I believe that no child who is old 
enough to write, is too young to be interested in this work, and that much talent 
and influence is lost because we wait too long before we impress upon the mind 
of the child its opportunities and responsibilities.49 
 
 
47 Hogg’s involvement in the start of the YWMB is notably absent in histories of 
the YWMB that emphasized the women’s leadership of the movement after it began. For 
instance, see Mabel Perrine, A Brief History of the Woman’s Home and Foreign 
Missionary Society, 1903–1943 (Lansing, MI: General Conference, Wesleyan Methodist 
Church of America, 1943), WCA, 11; Gipsie Miller, History: Woman’s Missionary 
Society, Wesleyan Methodist Church (Marion, IN: Wesleyan Publishing House, 1968), 
WCA, 100; McLeister and Nicholson, Conscience and Commitment, 352. The few early 
exceptions were Nancy Barts, “Young Missionary Workers’ Band: From the 
Superintendent,” WM, March 5, 1913, 5, WAHL; Mary Lane Clarke, The Story of the 
Young Missionary Worker’s Band (Wesleyan Publishing House, 1928), WAHL. His 
absence in these histories reflects the tendency for children to be silent in the historical 
record. However, in this case, the primary source material provided ample evidence of his 
central role. It was simply later retellings that omitted his influence. 
48 The Wesleyan Methodists did not have a dedicated monthly mission periodical 
until September 1919 when the Woman’s Home and Foreign Missionary Society of the 
Wesleyan Methodist Church began publishing the Wesleyan Missionary. 
49 G. H. Clarke, “Work for the Children,” WM, May 30, 1900, 7, WAHL. 
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He followed up with a letter in June that told the Wesleyan children about the work and 
the children in the mission and gave them ways to participate.50 Later that year, Clarke 
enlisted eight-year-old Hogg to function like a treasurer for monies collected from 
American children to purchase furniture to outfit a mission school in Sierra Leone.51 
Clarke commissioned Hogg through a letter that he sent for publication in the October 3, 
1900, edition of the Wesleyan Methodist. The letter instructed children to send their 
pennies for collection to Hogg, who would send them to Sierra Leone.52  
Hogg’s enlistment as a leader in the missionary cause came as a surprise to him, 
but he enthusiastically embraced it, and children began to participate. At first, he did not 
see the published letter that Clarke had written, and therefore, he almost sent the first 
donations that arrived back to the senders. However, once Hogg learned of Clarke’s 
charge, and after recovering from the shock, he typed a precocious sounding letter that 
appeared in the November 14, 1900, issue of the Wesleyan Methodist.53 In the letter, he 
accepted the challenge and issued a rallying cry of his own for two hundred children to 
 
50 G. H. Clarke, “A Letter for the Children at Home,” WM, June 27, 1900, 6, 
WAHL. 
51 Clarke probably chose Hogg because he had made two prior donations to the 
mission. 
52 G. H. Clarke, “Work for the Children,” WM, October 3, 1900, 6, WAHL. 
53 On a later occasion, Hogg noted that at times his papa helped him with his 
letters. See Coy C. Hogg to Mission Friends, June 12, 1901 in WM, July 10, 1901, 6, 
WAHL. It is possible that Hogg’s father and Clarke were friends, but the nature of their 
relationship was unclear in the record. 
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send him a dollar each.54 Likely, Clarke did not anticipate the enthusiasm with which 
Hogg would engage in his role. Over the next two years, Hogg sent regular letters to the 
Wesleyan Methodist to report on the progress and encourage children to give. Through 
various means, the children raised funds needed for the original items, so Clarke enlisted 
them for other projects.55  
Faced with the possibility of not being able to reopen their Masumbo mission 
station in Sierra Leone and inspired by the faith of the children and the success of their 
fundraising to date, Clarke decided to take a more formalized step to engage the children 
of the church.56 In two letters that appeared in the December 10, 1902, edition of the 
Wesleyan Methodist, Clarke suggested that every Wesleyan Methodist child “promise to 
pay ONE CENT A WEEK for missions during the coming year.” He asked them to send 
in a notecard with their name as a type of faith-pledge. Clarke promised to print their 
 
54 Coy C. Hogg, “Children’s Work for Missions,” WM, November 14, 1900, 6, 
WAHL. 
55 Coy C. Hogg to Mission Friends, April 1, 1901 in WM, May 29, 1901, 7, 
WAHL; Coy C. Hogg, “Help for the Mission,” WM, March 7, 1901, 6, WAHL; Hogg to 
Mission Friends in WM, July 10, 6; Coy C. Hogg to Little Friends, “The Children to the 
Rescue,” March 8, 1902 in WM, March 19, 1902, 4, WAHL; Coy C. Hogg to Little 
Mission Friends, n.d. in WM, September 10, 1902, 4, WAHL; Coy Hogg to Little 
Mission Friends, n.d. in WM, October 22, 1902, 4, WAHL. 
56 Much later, in 1928, Mary Lane Clarke stated that she and her husband had 
been dismayed that they would not be able to fulfill the formal request by the Muslim 
chief of Masumbo to reopen the mission station there, presumably due to a lack of 
workers and financial resources. In referencing the time, Mary Lane Clarke said, “Often 
we presented the matter to our Father and asked that He open the way.” Clarke, Story of 
the YMWB, 1. 
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names in the Wesleyan Methodist. In the two letters, one addressed to the children and 
one addressed to the parents, he laid out the rationale for such a suggestion. In the letter 
to the children, he highlighted the importance of his plan for 1) mission planning 
purposes and 2) so the Wesleyan Methodist children could get to know each other.57  
Although material needs initially prompted Clarke to invite the children to 
participate in the Wesleyan Methodist mission, his letter to the parents laid out his full 
vision. He emphasized the spiritual benefit for the children and the continuation of the 
church: 
Dear Fathers and Mothers of Our Children:—The interest the boys and girls of 
our church have taken in our mission work during the year past makes us feel 
especially interested in them and long to see them grow up to be men and women 
of God, who will be loyal to him and the church. . . . If properly trained and 
interested in the work of the church, they will grow up to be loyal supporters of 
the church. We have ample proof of this in the young people who are in our 
college at Houghton. A more devoted, loyal, earnest class of young people cannot 
be found than those receiving instruction there. 
We believe that our children are largely what we make them, and because 
we believe this we write to you at this time. 
We have rejoiced much during the year past to see them coming to the 
support of our mission work, and believe we should do all in our power to 
encourage them in this good work. There is no time when it is easier to interest 
them in the work of the Lord, or when impressions can be more indelibly stamped 
upon their minds than in the days of childhood. If we would have them turn their 
feet in the right direction we should begin early to teach them. It sometimes takes 
an effort on our part, and we should be glad to make the effort for the reward will 
be abundant if we are faithful. If we can get them interested in the Lord’s work 
 




when young and lead them to Jesus, there will be little danger of their drifting 
away from him.58  
 
Clarke believed that children needed to be taught early to participate in the church’s 
mission. To be a loyal supporter of the church was to promote its message, be involved in 
its activities, and donate funds. Clarke suggested that children could be molded by adults 
and formed into the kind of people who would support the church, but adults would have 
to put forth effort to do so. Therefore, in closing his letter, he encouraged parents and 
pastors to support the children in their involvement with the Wesleyan Methodist 
mission.  
The idea took off, and by early 1903 the movement had a name, the Young 
Missionary Workers’ Band (YMWB).59 By 1904 or 1905, the Wesleyan Methodist 
women had assumed leadership of the YMWB, but Clarke led the movement in its early 
years.60 Hogg continued to write letters for several years in which he urged children to 
 
58 G. H. Clarke to Fathers and Mothers of Our Children, December 2, 1902 in 
WM, December 10, 1902, 12, WAHL. 
59 G. H. Clarke, “Young Missionary Workers’ Band,” WM, January 7, 1903, 6, 
WA. 
60 Some histories state that Mrs. A. T. Jennings took over the YMWB 
superintendent role from George H. Clarke in 1904 while others cite 1905. The Woman’s 
Home and Foreign Missionary Society (WHFMS) did not come into existence until 1903, 
so the YMWB predated the women’s organization. However, the YMWB officially came 
under the WHFMS in 1907. For more on the history of the WHFMS and their leadership 
of the YMWB, see Clarke, Story of the YMWB, 2–3; Perrine, Woman’s Home and 
Foreign Missionary Society, 11–12; Miller, Woman’s Missionary Society, 100–05; 
McLeister and Nicholson, Conscience and Commitment, 352–55. 
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participate in the YMWB by giving their pennies. He often suggested ways to raise funds. 
On one occasion, he even laid out an elaborate mathematical calculation suggesting that 
the Wesleyan Methodist children should be able to raise at least $8,944 per year. By 
November 25, 1903, there were 1,300 names on the YMWB list, and it had provided the 
funds to send two missionaries, Hattie Brooks and Emma Oates, to work in the Masumbo 
Mission station school in Sierra Leone.61 
Although it is difficult to measure the spiritual impact of the YMWB on the 
Wesleyan children, Hogg’s letters contained evidence that the church was reproducing 
childlike and thoroughly evangelical faith in its youngest members. One of his letters 
provided a glimpse of his child-centric theological beliefs and spiritual practices, and 
likely reflected that of other Wesleyan children: 
 
61 Hogg to Mission Friends in WM, May 29, 1901, 7; Hogg, “Help for the 
Mission,” 6; Hogg to Mission Friends in WM, July 10, 1901, 6; Hogg to Little Friends, 
“The Children to the Rescue,” 4; Hogg to Little Mission Friends in WM, September 10, 
1902, 4; Hogg to Little Mission Friends in WM, October 22, 1902, 4; Clarke to Young 
Friends in WM, December 10, 1902, 12; Coy C. Hogg to Mission Friends, n.d. in WM, 
May 20, 1903, 6, WAHL; Coy C. Hogg to William Leuty, n.d. in WM, July 29, 1903, 6, 
WAHL; Coy C. Hogg to Little Mission Friends, n.d. in WM, November 25, 1903, 6, 
WAHL; Coy C. Hogg to Brother Clarke, December 16, 1902 in WM, January 14, 1903, 6, 
WAHL; Coy C. Hogg to Brother Clarke, n.d. in WM, April 13, 1904, 6, WAHL; Coy C. 
Hogg to Little Friends of the Y. M. W. B., n.d. in WM, April 13, 1904, 6–7, WAHL; 
Barts, “Young Missionary Workers’ Band: From the Superintendent,” 5; Clarke to 
Fathers and Mothers of Our Children in WM, December 10, 1902, 12; Clarke, Story of the 
YMWB, 2–3. The Clarkes continued to lead the work in Sierra Leone and encourage the 
growth of the YMWB. During two different periods when the Clarkes were in the USA, 
Mary Lane Clarke was the YMWB superintendent. She served from 1906 to 1908 and 




Jesus said when he blessed the children, “Of such is the kingdom of heaven.” If 
that be true (and it is or he would not have said it), don’t you think our heavenly 
Father will hear the prayers of 1,300 little tongues that are storming his throne 
daily for Sister Brooks and Oates for him to protect, comfort, and give them 
wisdom to enable them to plant his love in many of those poor darkened souls?62 
 
Hogg was referencing Matthew 19:14 in which Jesus advocated for allowing the children 
to come to him. He was suggesting that the children’s prayers would be particularly 
effective. On another occasion, Hogg showed evidence of his belief in conversion when 
he expressed thanks that his soul was saved and that by participating in the mission work, 
the YMWB members would one day see African boys and girls before Christ’s throne.63 
He also presented a child theology of conversion when he stated in another letter, “a good 
many business people are busy and they are good, but they don’t know the Lord and have 
not been converted like a little child.”64 He was making the evangelical case that 
conversion required childlikeness.  
It is impossible to determine to what extent Hogg understood the concepts his 
letters addressed. Furthermore, it is unclear to what extent he was responsible for their 
content. In at least one letter, he referenced his father’s involvement, so he likely had 
some help.65 However, there is evidence that Clarke’s approach of engaging the children 
 
62 Hogg to Little Mission Friends in WM, November 25, 1903, 6. 
63 Hogg to Little Mission Friends in WM, November 25, 1903, 6.  
64 Hogg to Mission Friends in WM, May 20, 1903, 6. 
65 See Hogg to Mission Friends in WM, July 10, 1901, 6. 
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was effective in its purpose of molding the next generation of the church. When Hogg 
grew up, he became an enthusiastic Sunday school superintendent in his district. His 
childhood experiences influenced him to become a loyal supporter of the church.66 
While it is perhaps unlikely that all the YMWB children could articulate their 
growing faith as well as the letters sent by Hogg, the YMWB continued to increase 
steadily in numbers and represented another large group of children who were engaging 
in the evangelical missionary effort. The early development of the YMWB closely 
corresponded with improvements in the Wesleyan Methodist mission in Sierra Leone that 
had suffered for years from death and the ill health of missionaries. By 1910, the YMWB 
had also raised funds to support the work of Albert and Bessie Ashton and Stella Wood, 
the first Wesleyan Methodist missionaries in India, and who prioritized orphan work.67 In 
1916 the YMWB surpassed 10,000 members and raised $10,000. They reached a peak in 
1920 with a record of 21,481 members and raised over $41,000. For the next decade, they 
maintained a steady membership between 15,000 and close to 17,000. Beginning in 1919, 
YMWBs appeared in India, and by 1925 they were also present in Africa, so the 
movement included children participating in and working for Christian mission on 
 
66 See Clara M. Metcalf, “Titusville Y. M. W. B.,” WM, December 21, 1910, 6, 
WAHL. 
67 “Miss Stella Wood, Pardi, India. Y. M. W. B. Missionary,” photograph, 
YYMWB, 1913, 1, YMWB box, WCA; Ruth Meeks, ed., “Stella Wood Gone to Heaven,” 
Wesleyan World, 1973, 22, Stella Wood folder, WCA; “Stella Wood.” 
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several continents. By the end of the 1920s, the YMWB had raised hundreds of thousands 
of dollars for Wesleyan missions and education, and Wesleyan Methodist children all 
over the world had participated.68  
Interestingly, while participation in mission was an impulse in the spiritual 
formation of the young, not all YMWB members were actual children. The children’s 
participation inspired adults to join their efforts, so it is difficult to determine the actual 
number of children who participated. For instance, Hogg himself admitted that some of 
their members were adults: 
You will see by the names that we have admitted some grown up people to our 
ranks, but they are only silent members; they don’t have anything to do but to 
 
68 Clarke, Story of the YMWB; “Summary by Conferences,” YYMWB, 1915, 
[1916], 94, Young Missionary Workers Band 1903–1944 box, WCA; “Summary by 
Conferences,” YYMWB, 1916, [1917], 108, Young Missionary Workers Band 1903–1944 
box, WCA; “Summary by Conferences,” YYMWB, 1917, [1918], Young Missionary 
Workers Band 1903–1944 box, WCA; “Summary by Conferences,” YYMWB, 1918, 
[1919], 160, Young Missionary Workers Band 1903–1944 box, WCA; “Summary by 
Conferences,” YYMWB, 1919, [1920], 196, Young Missionary Workers Band 1903–1944 
box, WCA; “[1920] Summary by Conferences,” YMWBB, May 1921, 208, Young 
Missionary Workers Band 1903–1944 box, WCA; “[1922] Summary by Conferences,” 
YMWBB, April 1923, 84, Young Missionary Workers Band 1903–1944 box, WCA; 
“1923: Summary by Conferences,” YMWBB, April 1924, 85, Young Missionary Workers 
Band 1903–1944 box, WCA; “1924 Summary by Conferences,” YMWBB, April 1925, 
13, Young Missionary Workers Band 1903–1944 box, WCA; “[1925] Summary by 
Conferences,” YMWBB, April 1926, 143, Young Missionary Workers Band 1903–1944 
box, WCA; “[1926] Summary,” YMWBB, April 1927, 143, Young Missionary Workers 
Band 1903–1944 box, WCA; “[1927] Summary,” YMWBB, April 1928, 77, Young 
Missionary Workers Band 1903–1944 box, WCA; “[1928] Summary,” YMWBB, April 
1929, 80, Young Missionary Workers Band 1903–1944 box, WCA; “[1929] Summary,” 
YMWBB, April 1930, 77, Young Missionary Workers Band 1903–1944 box, WCA. 
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listen on missionary day. They wanted to belong to our band so we let them in for 
their money, and they are all pretty good natured so we will call them children.69 
 
Hogg’s direct statement that they counted adults in their membership if they gave money 
indicated that not all the YWMB members were actual children. Young adults also 
became interested in having societies focused on mission. They began Senior Young 
Missionary Workers’ Bands, such as the one that started at Houghton seminary in 1914.70 
The children’s mission movement in the Wesleyan Methodist Church seems to have 
inspired adults to get involved. In fact, it is likely that despite Hogg’s assertion that adults 
were only silent members, adults were the ones directing the band meetings, helping 
children raise their funds, and putting in the effort to shape the next generation. However, 
the fact that adults wanted to be counted as children points to the possibility that 
participating in the children’s missionary effort also affected the spiritual lives of adults.  
Those who led the YMWB sought to form and develop their members through 
publications. In contrast to the Free Methodists, the literature associated with the 
Wesleyan Methodists’ mission education and work with children grew out of it rather 
than helped to start it. It began modestly with only an annual yearbook that listed the 
names of all the members of the YMWB. The YMWB also printed a tract series for use 
 
69 Hogg to Brother Clarke in WM, April 13, 1904, 6. 
70 “Houghton Senior Y. M. W. B.,” YYMWB, 1914, [1915], 17, Young Missionary 
Workers Band 1903–1944 box, WCA. One history credited Elizabeth G. Hartson, 
YMWB Superintendent (1908–17), with beginning the Senior Young Missionary 
Workers’ Bands. See Miller, Woman’s Missionary Society, 100–02. 
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in bands.71 Gradually, the yearbook began to include letters and articles that featured 
stories about the Wesleyan Methodist missionaries and children in the various mission 
fields.72 Eventually, the yearbook grew to be a quarterly bulletin directed at children, 
filled with pictures and stories of all that was happening in Wesleyan Methodist 
mission.73 Although it did not help initiate the children’s movement, it certainly helped to 
sustain it. 
The Church of the Nazarene 
Not surprisingly, given the efforts of other holiness groups, the groups that 
formed the Church of the Nazarene also took steps to engage their youngest members in 
mission. Their initial efforts were somewhat sporadic in the periodical record, probably 
because they were still in the process of forming their denomination from various smaller 
groups.74 However, by 1914 and 1915, they were also promoting children’s participation 
 
71 See list in “Tracts--Y. M. W. B. Series,” YYMWB, 1912, [1913], 10, Young 
Missionary Workers Band 1903–1944 box, WCA. 
72 See Young Missionary Workers’ Band, Young Missionary Workers Band 
1903–1944 box, WCA. 
73 The quarterly bulletin began in May 1921. See Young Missionary Workers’ 
Band: Bulletin (1921), Young Missionary Workers Band 1903–1944 box, WCA. 
74 For instance, in 1898, M. D. Wood, an Association of Pentecostal Churches of 
America missionary to India, wrote at least one letter addressed to the child readers of the 
Beulah Christian. See M. D. Wood, “To the American Pentecostal Boys and Girls,” BC, 
October 1899, 4, MF 297, NA. Then the next month, Hiram F. Reynolds, the mission 
secretary of the same Association, suggested that children save a penny a day for foreign 
missions. His approach seemed to be motivated by the need to raise funds initially. See 
H. F. Reynolds, BC, November 1898, 2, MF 297, NA; Shea, Prayers and Patience, loc. 
3114. Reynolds and his wife Stella encouraged children’s involvement in Christian 
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in Christian mission in a more formalized way through the denomination’s dedicated 
mission periodical, The Other Sheep.75 The first editor, C. A. McConnell, promoted 
mission books geared toward children and devoted articles to children in hopes of 
piquing their interest in future missionary endeavors.76 
The Nazarenes had similar purposes to that of the other groups, but they 
emphasized different things. Initially, their approach to the spiritual formation of children 
 
mission in the congregation that Reynolds pastored. See H. F. Reynolds, “Westport 
Factory, Mass.,” BC, November 1899, 7, MF 297, NA; May O. Burrows to 
[Unspecified], November 4, 1899 in BC, December 1899, 7, MF 297, NA; Irene Lewis, 
“Little Letter Writers,” BC, December 1899, 7, MF 297, NA; Edna E. Potter, “The 
Report of the Children’s Offering,” BC, June 1900, 7, MF 297, NA; Shea, Prayers and 
Patience, loc. 3210, 3315. In 1905, Reynolds partnered with Charles S. Buck to begin a 
Young Missionary Helpers’ Band. Its focus was to engage more young people, ages five 
to twenty, in the missionary movement, but its goal was only 1,000 participants and it 
does not appear to have been very successful in getting off the ground. See Chas. G. 
Buck and H. F. Reynolds, “Young Missionary Helpers’ Band,” BC, May 11, 1905, 12–
13, MF 298, NA; C. G. Buck, “Young Missionary Helpers Bands,” BC, March 10, 1906, 
14, MF 299, NA; Shea, Prayers and Patience, loc. 4920. Some missionaries addressed 
their letters to the child readers of the periodicals in which their letters appeared. For 
instance, see Nellie G. Barnes to Children of the Beulah Christian, November 14, 1905 in 
BC, December 23, 1905, 9–12, MF 298, NA. The Pentecostal Mission, which also 
became part of the Church of the Nazarene, had a dedicated column for Young People in 
their periodical, Living Water. For example, see “Our Young People,” LW, April 15, 
1909, 2, MF 25, NA; “Child Life in Turkey,” selected, LW, April 23, 1910, 10–11, MF 
25, NA; Alice Galloway to Cousins, n.d. in LW, August 4, 1910, 10, MF 25, NA. 
75 The first issue of the Other Sheep was published in July 1913. 
76 For examples, see “Books at Special Prices: Children’s Missionary Series,” 
advertisement, OS, April 1914, 7, NL; “Popular Missionary Biographies,” advertisement, 
OS, May 1914, 6, NL; “A Talk with the Children About India,” OS, October 1914, 2–3, 
NL. McConnell served as the editor until February 1916. Mendell Taylor, Fifty Years of 
Nazarene Missions, vol. I: Administration and Promotion (Kansas City, MO: Beacon Hill 
Press, 1952), 75. 
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through participation in mission was to engage their Sunday schools in mission rather 
than creating separate mission groups. They also chose to promote specific “Children’s 
Days” for their children that ended up inspiring adults to participate.77 One missionary to 
India, Emma G. Eaton, who regularly promoted “Children’s Day,” summarized the 
Nazarene approach in 1915: 
Of all the organizations of the church, none are as promising, for fostering 
missionary spirit, or of doing practical missionary work, as the Sunday school. 
 
77 See E. G. Eaton, “Children’s Day Program: To Pastors and Sunday School 
Superintendents,” OS, April 1915, 5, NL; Mrs. I. Murphy, “Missionary Day in Sunday 
School,” OS, February 1916, 5, NL; “Children’s Missionary Day,” OS, May 1916, 4–5, 
NL; Mrs. E. G. Eaton, “Children of Different Lands,” OS, June 1916, 1–2, NL; Mrs. E. 
G. Eaton, “Children’s Day Programs,” OS, June 1916, 4, NL; “Children’s Missionary 
Day Program,” OS, July 1917, 15, NL; “Chicago, First Church Children’s Day,” OS, 
October 1917, 4, NL; “Children’s Day Missionary Program: Every Pentecostal Nazarene 
Sunday School Will Use This Program,” OS, April 1918, 8, NL; Wesley Swalm to 
Brother Anderson, “Missionary Program a Success,” August 7, 1918 in OS, October 5, 
1918, NL; “Children’s Day Missionary Program,” OS, April 1919, 1, NL; “Wall Charts 
for Your Church and Sunday School Room,” OS, April 1920, 8, NL; “What! Have You 
Never Used the Children’s Day Missionary Program? Then We Appeal to You to Interest 
Your Children and Older People in Our Great Missionary Work Use It,” OS, May 1920, 
1, NL; “Children’s Day Missionary Offering,” OS, November 1920, 15–16, NL; 
“Children’s Day Missionary Program,” OS, February 1921, 16, NL; “Jesus Loves Them,” 
OS, January 1922, 14, NL; “Children’s Day Missionary Program,” OS, March 1922, 12, 
NL; “Children’s Day Missionary Program, 1922,” OS, June 1922, 1, NL; E.G. Anderson, 
ed., “Editorial: Children’s Day,” OS, June 1922, 4, 7, NL; “Give the Children a Chance,” 
OS, June 1922, 6, NL; “Write Us Now How Many Children’s Day and Missionary 
Programs (Combined) You Will Need: Do Not Wait,” OS, April 1923, 1, NL; Committee 
on Study, “Children’s Band Program,” OS, April 1923, 6, NL. As with most of the 
activities for children related to mission, the Children’s Day did not originate with the 
Nazarenes. In fact, a Wesleyan Methodist missionary mentioned witnessing a Children’s 
Day in Sierra Leone at the Methodist Episcopal Church’s mission there. See C. P. Holt, 
“Brother Holt,” WM, December 21, 1898, 6, WCA. Coy C. Hogg, a Wesleyan Methodist 
boy, also mentioned a missionary day that seemed to be child focused. See Hogg to 
Brother Clarke in WM, April 13, 1904, 6. 
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We expect it to be a practical training school, especially for the young, and if our 
boys and girls today, are to be the men and the women of tomorrow, our Future 
Church, depends upon what our boys and girls are being taught today. 
Therefore, it is imperative that we keep our Missionary fires burning 
brightly in our Sunday schools in which we are to secure our ‘future 
missionaries.’ 
There are many ways of keeping up real missionary interest. One of these 
is a wide awake ‘Children’s Day Service.’ We have planned for this a fine 
program and we hope every pastor and superintendent will see to it that your 
Sunday school is well supplied; [sic.] samples of which will be sent free.78 
 
Eaton’s and others’ concern for the continuation of the church and the spiritual 
development of the children caused them to invest time and resources in it. 
Over the years, several church members had suggested that their movements 
should emulate the missionaries’ strategy of working with children. They espoused that 
missionaries had discovered that children were the hope of the nations in which they 
worked. Therefore, missionaries focused their efforts on children.79 An anonymous 
Nazarene leader promoted this idea in an article in the Other Sheep and took Eaton’s 
sentiments a step further by suggesting that Sunday schools in the USA support Sunday 
schools around the world: 
“In the evangelization of the world,” writes one on the foreign field, “the hope of 
the missionaries is in the boys and girls. The older people are so hardened in sin, 
that few of them show any desire to seek the Lord.” In other words, in order to 
save the heathen world, we must get the children. And our Sunday school children 
in the homeland can do it. . . . 
 
78 Eaton, “Children’s Day Program,” OS, April 1915, 5. 
79 “Save the Children,” BC, October 14, 1905, 3, MF 298, NA; J. C. Johnston, 
“The Potency of Childhood,” BC, September 8, 1906, 3–4, NA. 
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There is this to be gained in doing this: not only shall we be helping the 
children of heathen lands to a knowledge of Jesus, but we shall be training our 
own Sunday school children to be real missionaries, and only those who are truly 
missionary in heart, does God bless with his abiding Spirit.80 
 
In true evangelical fashion, the author connected participation in mission to the presence 
of the Holy Spirit. He saw engagement in mission as an impulse in the spiritual formation 
of Nazarene children.  
While it is difficult to track the actual impact of these approaches on Nazarene 
children, the children participated, and leaders gave anecdotal evidence that their 
methods were achieving the desired results.81 In June 1922, Mission Secretary E. G. 
Anderson stated that four or five hundred Sunday schools regularly participated in 
Children’s Day.82 He contended that although children could only give pennies and 
 
80 “A Little Child Shall Lead Them,” OS, October 1915, 1, NL. The anonymous 
author was likely C. A. McConnell who was the editor of the Other Sheep at the time and 
a member of the mission board or Hiram F. Reynolds. Reynolds served in several roles. 
When several holiness groups came together to form the Pentecostal Church of the 
Nazarene in 1907, he was elected both mission secretary and general superintendent. 
From 1907 until the final name change to the Church of the Nazarene in 1915, Reynolds 
shared the role of general superintendent with Phineas F. Bresee. Reynolds then served as 
the sole general superintendent until 1932. For more information on these men’s 
changing roles, see Taylor, Fifty Years of Nazarene Missions, 15–20, 73–76; Parker, 
Mission to the World, 29–32. 
81 For instance, see Ruth Akers, “A Little Child Shall Lead Them,” OS, February 
1919, 5, NL. 
82 E.G. Anderson took over the position of missionary secretary from Hiram F. 
Reynolds for the Church of the Nazarene sometime after the General Assembly that 
convened September 30, 1915. General Missionary Board, “Report of the General 
Missionary Board,” OS, October 1915, 2–3, 5, NL. Anderson served as the combined 
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nickels at a time, they often resulted in “large contributions.” For instance, he said that in 
1921 they had contributed $10,000 for Nazarene missions. Anderson shared his vision 
with readers of the Other Sheep:  
It is hard to imagine anything more beautiful than to train and educate our 
children to take an interest in the boys and girls that live in the regions beyond. 
Many young lives have been influenced, and we know of some cases where 
decisions have been made on Children’s Day that have resulted in boys and girls 
giving their lives for service in foreign fields, and they have followed up this 
decision and eventually reached the field to which God had called them. . . .  
It is beautiful, we say, to train the children to take an interest in the needs 
of others. It will bless their lives and it will, without a doubt, result in the 
salvation of some who will eventually follow their gifts by giving their own life in 
service for the Master in some foreign field.83  
 
Anderson saw the development of compassion and sacrificial giving as crucial elements 
in forming a Nazarene child spiritually and preparing some for later missionary service. 
By the 1920s, the Nazarene Woman’s Missionary Society (WMS) was also 
organizing itself to provide leadership for young people (teenagers) and young children. 
The WMS planned to develop a constitution for Young People’s Missionary Societies, 
and in 1923, the Other Sheep began a dedicated page for “Young People.”84 The women 
 
missionary secretary-treasurer. For more information on these changes, see Taylor, Fifty 
Years of Nazarene Missions, 18–19; Parker, Mission to the World, 29–32. 
83 Anderson, “Editorial: Children’s Day,” 7. 
84 See Mrs. Roy G. Codding, “Woman’s Missionary Society,” OS, March 1920, 3, 
NL; B. W. Miller, “Missionary Program for the Young People’s Society: India,” OS, 
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sought to encourage and equip each other in children’s work by providing the rationale 
for why it was needed and tips and lessons for what to include in a children’s missionary 
band meeting.85Although the Nazarenes’ formalized efforts to engage children in the 
missionary enterprise did not coalesce until somewhat later than other holiness groups 
such as the Free Methodists and the Wesleyan Methodists, they also clearly displayed 
that participation in mission was an impulse in their dedication to the spiritual formation 
of children.  
As this section has shown, through the efforts of men, women, and other children, 
thousands of evangelical children affiliated with holiness groups participated in the 
missionary movement. They worked to earn funds and donated them, attended children’s 
mission meetings, and took part in special mission events specifically for them. As the 
missionary literature encouraged them, and likely with the help of their parents, many 
probably read about, prayed for, and wrote to missionaries and mission children. Through 
their participation, whether it was mediated by adults or not, children became active in 
the life of holiness movements. Although they may not have been official members of 
 
Missionary Society: Report of the President,” OS, October 1923, 9, NL; B. W. Miller, 
“The Young People’s Page: The Non-Christian World,” OS, November 1923, 3, NL. 
85 For example, see Edith Cove, “The Importance of Missionary Training for 
Children,” OS, January 1924, 11, NL; Mary E. Cove, “Children’s Mission Bands,” OS, 
February 1924, 6, NL; Mary E. Cove, “For Children’s Mission Bands: Lesson 1. China,” 
OS, February 1924, 6, NL. However, it was not until July 1933 that a “Boys’ and Girls’ 
Page” became a “permanent feature” of the Other Sheep, according to Taylor, Fifty Years 
of Nazarene Missions, 76. Miss Mary Cove was the editor. 
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their respective denominations yet, the adults hoped that the children’s engagement in the 
missionary cause at early ages would help to ensure that they were spiritually prepared to 
lead and support their churches in the future. 
Features of Child-Focused Mission Literature 
In the April 1897 issue of Missionary Tidings, Celia J. Ferries, a Free Methodist 
missionary in India, embedded an appeal for support for mission work with children in 
her story about the famine there. She asked the rhetorical question, “Would it affect our 
health if we could not have quite so much cake and pie, or be obliged to deny ourselves 
of a little meat if we could have some of these dark skinned sons and daughters rise up in 
the judgment and call us blessed?”86 Ferries was drawing from Proverbs 31:28a, which 
states that children of a woman of noble character “arise and call her blessed.” She was 
appealing to Free Methodists to give sacrificially and invest in raising spiritual sons and 
daughters. Her rhetoric is an example of how evangelicals adopted parent-child language 
when talking of children who came or whom they hoped would come under their spiritual 
influence. 
This section explores the features of the holiness movements’ child-focused 
mission literature. Through it, writers sought to promote the holiness mission of rescuing 
children in need and raising them in the Christian faith across the globe. The adult editors 
of these child-targeted and other mission publications used hymns, poems, vignettes, 
 
86 Ferries, “The Famine in India,” 5–6. 
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pictures, and lessons to communicate their messages about children and for children to 
their readers. Through these various genres, writers told stories that promoted and 
reinforced the mission of rescuing children around the world and raising them in the 
Christian faith. 
Important visible features of the literature included the significance of children, 
stories of child life abroad, profiles of individual mission children, and the use of family 
tropes.87 These features communicated the value of children. They also helped to forge 
personal ties across oceans that translated into support for the missionaries’ work. 
Through mission, holiness denominations extended their global presence and reach. 
However, hidden relational dysfunction was also a feature of the literature. This 
dysfunction indicates that there were aspects of how holiness groups enacted their 
mission that were detrimental to children. 
The Significance of Children 
A central concern of the holiness editors and writers was that children be 
encouraged to participate in mission and learn that even their small efforts were 
significant. The holiness mission literature communicated the significance of children in 
various ways. While much of the literature did so indirectly, some authors combined 
articles focused on generating sympathy for children in other lands with charges for 
 
87 These were not the only features of the child-focused mission literature. For 
instance, descriptions of Sunday schools and mission schools were also prominent. 
However, to limit the scope of this study, some features were left out. 
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children to do something about it.88 Vignettes that reinforced children’s sacrificial giving, 
whether through positive examples worthy of emulation or negative ones to avoid, were 
also common.89 Many authors suggested that children’s small donations could do 
something significant in mission, while others suggested that children could do more for 
the missionary cause.90  
Many writers overtly commissioned children to participate in holiness mission, 
especially the work directed at rescuing and raising other children. For example, 
Nazarene missionary to India Emma G. Eaton wrote an article “especially to my dear 
American children” entitled, “Children of Different Lands.” In it, she stated,  
How precious to have a band of children praying definitely; for children are so 
simple and believe what they ask for. Jesus himself said that we big folks must 
become like little children in their simplicity. Then we must pray not only for our 
missionaries but for the children we want Jesus to save.91 
 
 
88 For example, “Do You Hear Them?,” selected, MT, October 1903, 5, MMHC; 
“Voices of the Children,” IMLYP, June 1907, 1, MMHC. 
89 For positive examples, see “His Gift,” MT, May 1898, 7, MMHC; “A Cheerful 
Giver,” selected, MT, May 1898, 7, MMHC; Mary Rowles Jarvis, “The Little Lad,” MT, 
1909, 12, MMHC. For negative examples, see Ella Bute Bishope, “Childrens’ [sic.] 
Missionary Hymn,” MT, August 1897, 3, MMHC; “How Some People Give,” selected, 
MT, January 1898, 7, MMHC. 
90 For examples of celebrating children’s small efforts in mission, see “Only a 
Penny,” selected, MT, May 1898, 7, MMHC; W. H. M., “Every Little Penny,” MT, July 
1899, 4, MMHC. For examples of authors suggesting that children do more for the 
missionary effort, see Anna King Murphey, “A Little Light Bearer,” MT, October 1899, 
8, MMHC; “Work for Our Lord,” MT, April 1900, 5, MMHC; “Work for Our Lord,” MT, 
March 1901, 2, MMHC. 
91 Eaton, “Children of Different Lands,” 1–2. 
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Eaton highlighted the potential of childlike faith that evangelicals promoted while she 
enlisted children’s help in praying for missionaries and other children. She seemed to 
imply that the prayers of children were particularly powerful and that adults had 
something to learn from them. She then enlisted the children to pray. 
Another way that editors, missionaries, and other writers communicated their 
belief in the significant role that children had to play in the missionary effort was to point 
out that children were the future missionaries of their respective movements. A picture 
entitled “Children and Missions,” published in the Nazarenes’ mission periodical, the 
Other Sheep, in 1916, illustrated this prevailing impulse. Four young girls, representing 
the primary department at Nazarene University in Pasadena, California, who were from 
four nations—Japan, Mexico, America, and India—posed together with the caption, “Our 
Coming Missionaries.” The picture and caption illustrated that children from any nation 
could be future missionaries. The accompanying article made a case for training children 
in Christian salvation and participation in mission.92 If the idea that training children in 
mission was good for their spiritual lives was not enough motivation to involve one’s 
children in mission, the thought of children one day growing up to be the rescuers and 
trainers of future children might have stirred adult readers to action. 
The sentiment that children were significant actors in the missionary effort was 
visible in the mission literature. It provided children and their parents with a reason for 
 
92 “Children and Missions,” 1–2. 
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children’s involvement in mission: Children could, should, and would make a difference 
in the lives of others and help to extend their respective movements. 
Stories of Child Life Abroad 
Free Methodist missionary teacher F. Grace Allen reported the reaction of the 
girls at Fair View Mission station in South Africa when she read the first issue of 
Missionary Tidings. They “were greatly interested in the account of the Chinese children, 
and seemed shocked at the manner in which the girls’ feet are kept from growing.” One 
little girl with scars on her face and large holes in her ears “kept expressing great 
astonishment at the cruel treatment of the Chinese children.” Allen said that when they 
“had prayers that night the girls prayed earnestly for the little Chinese boy who was 
whipped because he went to meeting, and for the other Chinese people.” In discussion 
with the girls, Allen pointed out that American children might be shocked at some of the 
ways the African girls in their home had been treated by family members as well.93 The 
layers of storytelling in Allen’s letter illustrate the multidirectional and global nature of 
the evangelical mission to rescue children and raise them in the faith. Children around the 
world were reading and hearing about each other through their movements’ periodicals. 
They discovered that child life abroad was both similar to and different from child life at 
home. 
 




The content of evangelical holiness periodicals painted various pictures of 
cultures and child life around the world. A large portion of stories contained critical 
views of cultural features that their authors deemed to be detrimental to children. These 
critical pieces served to generate sympathy in readers. Similar to the women’s missionary 
movement of the nineteenth century, these stories often told about child marriage, foot 
binding, infanticide, and practices that the writers felt devalued girls in various cultures. 
In many vignettes, authors described social practices that went against their and readers’ 
sentiments and values.94 These writers’ and readers’ understandings of the Christian faith 
 
94 “Persian Girls,” MT, May 1897, 3, MMHC; L. H. Hunter, “Cries for Help,” 
MT, December 1897, 6–7, MMHC; “India Orphans,” MT, January 1898, 1–2, MMHC; 
“Korean Girls,” MT, July 1898, 2, MMHC; “Thoughts of a Little African Girl,” selected, 
MT, July 1898, 2, MMHC; Annie H. Downie, “Child Life in Telugu Land,” WM, 
November 16, 1898, 6, WCA; Mrs. C. E. Goodenough, “The Zulu Girl,” MT, November 
1898, 2, MMHC; Lucy A. Hartman, “Our School,” November 10, 1898 in MT, February 
1899, 1, MMHC; G. S. Miner, “The Children of China,” MT, January 1898, 6–7, 
MMHC; G. S. Miner, “Baby Girls and Baby Towers in China,” WM, May 4, 1898, 6–7, 
WCA; “Girls in China,” MT, January 1899, 5, MMHC; “[Japanese Factory Girls],” MT, 
July 1899, 3, MMHC; “A Child-Widow of India: A True Story,” MT, July 1899, 4, 
MMHC; “Japanese Babies,” MT, October 1899, 8, MMHC; “The Children of China,” 
MT, October 1899, 8, MMHC; “Samali, Age Eight Years,” photograph, MT, April 1900, 
1, MMHC; “Our Fairview Group,” photograph, MT, April 1900, 6, MMHC; “Famine 
Children at Ahmedabad, India,” photograph, MT, May 1900, 1, MMHC; “Chinese Girls,” 
WM, February 14, 1900, 6, WCA; “Famine Orphans,” WM, June 20, 1900, 6, WCA; 
“The Baby,” WM, May 30, 1900, 7, WCA; Missionary Secretary [B. Winget], “Cooley 
Children—Ceylon,” MT, September 1901, 1–2, MMHC; “A Brahmin Baby’s Bath,” MT, 
January 1902, 3, MMHC; “What They Do in China,” IMLYP, April 1903, 5, MMHC; 
Marian Headland, “Child Life in China,” IMLYP, July 1903, 6–7, MMHC; “Child Life in 
Africa,” selected, IMLYP, January 1904, 3, MMHC; “Africa, the Dark Continent,” 
IMLYP, April 1904, 6–7, MMHC; “Untitled,” selected, MT, April 1904, 8, MMHC; B. 
Winget, “Parsee Baby,” IMLYP, April 1904, 7, MMHC; “Afraid to Be a Girl,” IMLYP, 
June 1907, 3, MMHC; “Naming the Baby,” IMLYP, September 1907, 7, MMHC; Edith 
D. Graves, “Blind Boys in China,” IMLYP, September 1907, 7, MMHC; Edith D. Graves, 
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and their cultural practices shaped how they felt and reacted to the differences. Other 
articles told specifics about imminent danger or cataclysms that affected children, such as 
the misery that famine orphans faced, and sometimes included pictures.95  
Hymns and poems communicated views about cultural practices and child life in 
particularly poignant ways. Missionary hymns and poems for children took a common 
form with one or two stanzas focused on each major region of the world. Each stanza 
typically highlighted one or two cultural or social problems of a region. For instance, 
stanzas focused on China, Africa, and India from one poem read, 
I think, dear teacher, I would go 
To China land my seed to sow; 
I’d scatter broadcast in the street, 
That all who bind girl-babies’ feet 
Might know that He who made them so 
Intended they should grow and grow. 
 
To Africa I’d speed away, 
 
“Children in a Chinese Hospital,” IMLYP, December 1907, 4, MMHC; Nellie Reed, “To 
the Juniors,” MT, October 1907, 2, MMHC. Many of the vignettes were reprinted from 
other periodicals. However, many others were firsthand accounts from holiness 
missionaries. Some evangelical missionaries were influential in starting societies for the 
protection of children in Asia. For example, see the allusion to a society focused on 
protecting children in Lillian M. Sprague, “The Society for the Prevention of Cruelty to 
Children in India,” BC, June 1902, 4, MF 297, NA. Missionaries also wrote dedicated 
books about some of the unjust practices that they observed in other cultures. For 
example, see Fuller, Wrongs of Indian Womanhood; Gibson, Cry from India’s Night. 
Both Fuller and Gibson highlighted the difficulties that girls and women faced in India. 
95 For instance, see Celia J. Ferries, “The Famine in India,” MT, April 1897, 5–6, 
MMHC; Mrs. [Jennie] Fuller, “Famine in Gujerat,” MT, February 1900, 4, MMHC; 
“Famine Children at Ahmedabad, India,” photograph, 1; “Famine Orphans,” SG, June 7, 
1900, 1; “Famine Orphans,” WM, June 20, 1900, 6.  
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And sow with might, day after day; 
I’d deal witchcraft a deadly blow; 
Traffic in human life lay low; 
I’d tell them God made all men free, 
To him, alone, we bend the knee. 
 
If seeds to sow were given me, 
I’d cross at once the deep blue sea; 
I’d spend my life in faithful toil 
On India’s dark and bloody soil, 
Where girls of seven are sold to be 
The slaves of men, without a plea.96 
 
As in this example, writers often highlighted the plight of girls. The social issues that the 
authors raised reflected the holiness reforming impulse and also drew on women’s 
mission theory, especially that of the Methodist Episcopal Church.97 In these depictions, 
the holiness mission to rescue children and raise them in the faith seemed warranted; it 
stood on the side of justice. Although the writers of such hymns and poems hoped to 
educate children about other parts of the world, generate sympathy, and encourage their 
participation in mission, such oversimplified portrayals were stereotypes that had the 
potential to perpetuate racial prejudice.  
However, it is a mistake to think that all the cultural critiques came from North 
Americans and Europeans or were motivated by racial prejudice. Native Christians, such 
 
96 W. M. Gray, “The Young Missionaries,” MT, May 1898, 2, MMHC. For 
another example, see Amelia M. Starkweather, “A Little Missionary,” MT, July 1898, 6, 
MMHC. 




as Pandita Ramabai, often were critical of practices in their own cultures. For instance, in 
1901, she wrote an article that appeared in a holiness periodical in which she was 
responding to Hindu lawyers who said children could be reclaimed at Christian missions 
by their parents or relatives. While Ramabai conceded that it was good to reunite children 
with their relatives, she explained that many children were rescued or escaped from 
abusive relatives. She told several stories about how children had been mistreated. Some 
were injured or maimed so that they would generate more sympathy when begging, while 
others labored in circumstances comparable to slavery when very young.98 Ramabai’s 
critical eye toward her own culture highlights the fact that some adults and children were 
in search of a better life and saw that aspects of their culture were detrimental to children. 
When writing about child life in their locations, missionaries “on the field” often 
took nuanced and balanced approaches like that of Ramabai, mixing critique with 
education and sometimes admiration. In doing so, they promoted sharing knowledge and 
developing relationships. They often told stories that presented elements of culture to 
show readers the similarities and differences between home and abroad. For instance, in 
telling about the lives of the girls at Fair View Mission Station, F. Grace Allen told 
 
98 See Ramabai, “Famine Waifs,” selected, 3. Pandita Ramabai wrote prolifically 
about the difficulties that Indian girls and women faced. One of her most well-known 
works was Ramabai Sarasvati, High-Caste Hindu Woman. Other women with whom she 
worked also wrote in critical ways about their own cultures. For instance, N. Kshirsagar 
said that there was a lot of superstition in Indian weddings. N. Kshirsagar, “Chundrabai’s 
Wedding,” IMLYP, July 1902, 7–8, MMHC. 
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stories that she thought would fascinate her readers. She asked them to withhold value 
judgments about the differences in food. She encouraged them to sympathize with and 
pray for the girls learning English and to imagine what it would be like not to talk in 
one’s own language during everyday life and school.99 Allen’s comments indicated that 
the educational approach at Fair View Mission School was to teach in English.  
Other writers sought to educate their audiences about the cultures in which they 
worked. The Free Methodist’s Junior (Children’s) missionary, Nellie Reed, wrote three 
articles about the life of a Zulu child in which she described various aspects of such a 
child’s life and did not make any overt value judgments.100 She hoped to inform her 
readers about Zulu culture and how elements of childhood were different for Zulus 
compared to Americans. She also wrote a creative letter to the Juniors telling them about 
her kindergarten class as if from the class members’ perspectives.101 Sometimes, she 
highlighted how the lives of the children in her class were different from American 
children’s experiences, and other times she pointed out similarities. 
 
99 F. Grace Allen, “From Africa,” MT, July 1899, 3, MMHC; F. Grace Allen, 
“From Fair View, Africa,” MT, April 1899, 5–6, MMHC. 
100 Nellie Reed, “From Africa--Nellie Reed,” MT, February 1908, 11–12, MMHC; 
Nellie Reed, “From Our Junior Missionary Nellie Reed, II,” MT, March 1908, 12–13, 
MMHC; Nellie Reed, “From Our Missionary, Nellie Reed, III,” MT, May 1908, 10–11, 
MMHC. 
101 Nellie Reed, “From Kindergarten Children,” MT, June 1909, 9–10, MMHC. 
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Many writers who were missionaries or who had spent considerable time overseas 
were swift to let their readers know that children in other places and countries were just 
like children at home—diverse in their appearance, abilities, and character. The Wesleyan 
Methodist and Free Methodist Churches were abolitionist denominations, so their 
missionaries wrote to combat the idea that children whose skin color was dark were 
somehow inferior to their lighter counterparts. Their focus was to help their readers 
understand that the main differences among children were cultural or visual rather than 
intrinsic worth. For example, George H. Clarke, veteran Wesleyan Methodist missionary 
to Sierra Leone, asked his readers to send books and other school supplies. In the 
instructions he noted, 
Please remember that our children are much the same as children at home and will 
compare with them very well in natural ability, and aptness in grasping lessons 
taught in school or in any other way. A tablet and pencil is a good present for a 
child.102 
 
Similarly, general superintendent and mission secretary Hiram F. Reynolds of the Church 
of the Nazarene wrote, 
Often this question is asked the writer, “Are the children of the other countries 
where we have missionary work like the children of this country?” In reply I 
would state that I was greatly impressed with the similarity of children in all 
countries, and in the different parts of each country visited, with the exception of 
their color and style of dress. These latter have more to do with the external 
 
102 G. H. Clarke, “A List of Things Needed by Missionaries and Directions for 
Packing boxes for the Mission,” WM, May 30, 1900, 7, WAHL. 
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appearance of the children, than the characteristics, or nature, which is their real 
life.103 
 
Reynolds and Clarke were both advocating that children of various races had comparable 
worth despite some cultural differences among them. 
However, missionary authors sometimes told their readers about the lovability 
and value of the children despite their appearances.104 Ironically, although they were 
attempting to combat racism and challenge firmly held views regarding the inferiority of 
race, some used racially prejudiced language to describe the children’s skin tones. Their 
ideas of beauty were still strongly influenced by prevalent prejudicial views. 
Profiles of Individual Mission Children 
Profiles of children in mission schools and orphan homes were a frequent feature 
in mission periodicals. As this section shows, these profiles had specific characteristics. 
They usually gave detailed descriptions of the child’s appearance, history, character, and 
progress in school. They often contained reports of the child’s spiritual status and 
sometimes purported third-person testimonies that the child had related to a missionary 
who shared it with his or her readers. The profiles usually showed evidence of personal 
 
103 H. F. Reynolds, “The Children of Many Lands,” OS, January 1915, 1–2, NL. 
104 For example, Clarke’s wife, Mary Lane Clarke, wrote that someone had asked 
how they could love these children. “We told them we loved them as much as if their 
skins were white. They are lively and their countenances expressive. In fact we seldom 
think of their color.” Mary Lane Clarke to Mission Friends, October 27, 1900 in WM, 
December 19, 1900, 6, WAHL. 
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knowledge of the uniqueness of individual children. Telling the life stories and 
testimonies of the mission children communicated that they were valuable and helped to 
connect readers to individual children. While this was an effective fundraising technique, 
it also created a culture of collective responsibility for mission children among holiness 
groups.  
When the mission stations were small and just beginning, missionaries and 
Christian workers often told their readers about all the children in their stations. For 
instance, in 1898 in South Africa, F. Grace Allen wrote profiles of the nine girls in her 
charge at the Free Methodists’ Fair View Mission Station, who were age seven to 
seventeen.105 Most of the children in the mission, girls and boys, had run away from 
home or coaxed their parents to allow them to attend the mission school.106 The three 
oldest girls, Nomazulu (Heavenly), Maize, and Nomatikiti (with a ticket), who were 
between ages thirteen and seventeen and whose stories Allen described in detail, seemed 
to be no exception to this trend. They all ran away from home to find a better life. For 
instance, Allen told Nomatikiti’s story: 
This girl is about thirteen years old. Her father is dead, and when her mother 
married again and went away to live at another kraal, the child, according to 
heathen custom, was left at her brother’s kra’l [sic.] to be brought up. She 
suffered a good deal when small, from want of care, as her sister-in-law did not 
trouble herself to attend to a child that was not her own. She says when she used 
 
105 F. Grace Allen to Sister Haviland, n.d. in MT, September 1898, 1–2, MMHC. 
106 Allen stated this fact in an earlier letter. See F. Grace Allen, “Fair View 
Mission School,” MT, May 1897, 1, MMHC. 
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to see other children’s mothers give them choice bits of food, or other favors, she 
would think, “Why cannot I have a mother to give me good things.” Her brother 
finally consented for her to come here to live. She is a real earnest Christian and a 
very lovable child.107 
 
Allen’s description displayed an intimate knowledge of Nomatikiti’s life and provided an 
example of what motivated some girls to leave home and opt for mission life. It also 
helped stir sympathy in readers. Allen continued to tell the stories of the girls in her care 
at Fair View Mission Station, as did Nellie Reed when she joined Allen in the work.108  
Some holiness missionaries like Allen and Reed also encouraged the girls to tell 
their own stories and write letters, which perhaps was even more effective in 
communicating their value and building personal ties with readers abroad.109 Similarly, in 
India, Free Methodist missionaries wrote profiles of the mission children in their care and 
encouraged the children to write about their lives as well.110 In India, famine most often 
 
107 Allen to Sister Haviland in MT, September 1898, 1. 
108 For example, see Allen, “From Africa,” 2–3; F. Grace Allen, “Tandiwe,” 
November 22, 1901 in MT, February 1902, 7, MMHC; F. Grace Allen, “How Our 
Housework Is Done in Africa,” MT, February 1904, 5–7, MMHC; Nellie Reed to Boys 
and Girls, May 12, 1905 in MT, July 1905, 2–3, MMHC; Nellie Reed, “Filishe--Alfred 
Shebi,” MT, May 1921, 18, MMHC.  
109 For instance, see the letters in the first edition of Missionary Tidings: 
Emangatini to Children in MT, January 1897, 3; Matojana to Nkosihazi, October 25, 
1896 in MT, January 1897, 3, MMHC. See also Nikani Ngcobo, “A Cheering Letter from 
Africa,” MT, May 1897, 2–3, MMHC; Martha Isaacs to Father Chesbro, March 3, 1897 
in MT, May 1897, 5, MMHC; Editor [Emma Hillmon Haviland], “Zulu Class Meeting,” 
MT, July 1898, 8, MMHC; Fannie Butelezi to Teacher, n.d. in MT, August 1897, 3, 
MMHC; Sibalo to Mfundisi [F. Grace Allen], n.d. in MT, November 1898, 1–2, MMHC.  
110 For examples of child profiles by Free Methodist missionaries in India, see 
Mattie J. Miller, “Davaji,” March 10, 1898 in MT, July 1898, 6, MMHC; Emma Appling, 
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drove children to the mission, whether they came on their own or parents gave them to 
the mission or mission workers found them without parental care or resources in famine 
districts. 
Not surprisingly, the Free Methodists were not alone in highlighting individual 
children in their periodicals, communicating their value, and displaying and creating 
personal ties among members of their movement. In 1899, Martyn D. Wood, who was 
then serving as a missionary with the Association of Pentecostal Churches of America in 
Igatpuri, western India, northeast of Bombay, wrote a letter to “the American Pentecostal 
Boys and Girls.” He told them about each of the “Pentecostal Boys” in India.111 In the 
letter, printed in Beulah Christian, Wood wrote, 
 
“Girls’ Orphanage,” MT, December 1898, 6–7, MMHC; Celia F. McMurry, “Amrout and 
Prasad,” January 24, 1902 in MT, June 1902, 8, MMHC; Effie L. Southworth, “One of 
Our Orphan Girls,” MT, September 1903, 1–2, MMHC; Mary E. Chynoweth, “Letter 
from India,” October 6, 1903 in BC, January 1904, 11–12, MF 298, NA. For mission 
children’s letters, see Byon to My Very Dear Mother, “A Letter from an Indian Orphan 
Sent by Mrs. Winget,” n.d. in MT, January 1904, 7–8, MMHC; Bayan to My Dear 
Supporters, n.d. in IMLYP, April 1906, 5, MMHC; Zamnie to My Very Dear Auntie 
Winget, n.d. in IMLYP, April 1906, 5, MMHC; Zamni to Auntie, June 28, 1906, Effie L. 
Southworth 1913–16 folder, India file, MMHC. 
111 Wood, “To the American Pentecostal Boys and Girls,” 4. Wood used the term 
“Pentecostal” because he was part of the Association of Pentecostal Churches of 
America, one of the forerunners of the Church of the Nazarene. “Pentecostal” in this 
instance did not refer to later groups that formed around 1906 and were part of the 
“classical pentecostal” movement. For more on the history of holiness groups and 
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Jones, The Holiness-Pentecostal Movement; William Kostlevy, Holiness Manuscripts: A 
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and Canada (Metuchen, NJ: Scarecrow Press, 1994); William Kostlevy, ed. The A to Z of 
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Now I propose to stand all our Pentecostal Boys in India, in a row. I shall place 
the oldest and biggest boy at the head of the line and the smallest at the foot. I 
shall introduce you to each one separately and then tell you all about them. I think 
you have already become interested in our boys and I only want you to know 
them better. In this way I think you can pray for each other more definitely too.112 
 
He then gave detailed accounts of each boy, the oldest of whom was fifteen. His 
descriptions included comments about who was the smartest, the most useful, the best 
scholar, the best singer, the most devoted Christian, slow in his studies, less useful, etc. 
For undisclosed reasons, Wood had given eight of the seventeen boys on his list his 
surname. He described how he relied on the oldest, John Wesley Wood, in running the 
mission.113 On the other hand, Charlie Wood could step in and teach when need be. 
Wood’s favorite was Leon Newman Wood, while his wife favored Gopal, one of the little 
ones. For each of the boys, Wood pointed out something unique about them and asked 
the readers to pray. Wood’s purpose was to allow the American children who were 
reading or hearing his letter to get to know the Indian boys better. He hoped that they 
would pray and even write letters. Adults likely read the letter as well and became 
interested in the work. On numerous other occasions, Wood continued to tell stories 
about individual children under his care at Igatpuri and later Buldana, Berar, central 
 
the Holiness Movement (Lanham, MD: Rowman and Littlefield, 2009); Kostlevy, 
Historical Dictionary. 
112 Wood, “To the American Pentecostal Boys and Girls,” 4. 
113 The next sub-section of this chapter covers the naming of mission children. 
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India, where they moved the work in September 1899.114 He also encouraged the mission 
children to write letters to tell the readers of the periodicals about their lives and 
progress.115 
 
114 For instance, see the story of little Moses Wood who was taken into the 
mission in M. D. Wood, “Little Moses Wood,” BC, June 1899, 5, MF 297, NA. His wife 
Anna also told the story of how she came upon three little mission girls reading and 
praying. In telling the story, she gave some of the girls’ background. See Anna M. Wood, 
“From India,” BC, December 22, 1904, 14, MF 298, NA. At the request of a Catholic 
mission, Wood also took charge of an eleven-year-old girl, Clara Kalamusis, whose 
parents were believed to have been in Russia. Catholic missionaries in India requested 
that he take the child to America, which Wood did. When no Catholic representative met 
him at the boat, he enrolled her in a holiness school. Eventually her father, who was 
living in New York, came to get her. See Martyn D. Wood, “Clara Kalamusis,” BC, 
January 1904, 1–2, MF 298, NA; M. D. Wood, “Notice,” BC, April 1904, 14, MF 298, 
NA. 
115 See “[Notes from Mission Boys],” BC, February 23, 1905, 12–13, MF 298, 
NA; Arthur Wood to Brother, n.d. in BC, February 23, 1905, 13, MF 298, NA; Charlie 
Wood, “Rain,” BC, September 1902, 2–3, MF 297, NA; Clarence Wood to Brother, n.d. 
in BC, February 23, 1905, 12, MF 298, NA; Gopal Wood to Brother, n.d. in BC, February 
23, 1905, 12, MF 298, NA; Henry Guild Wood to Henry, n.d. in BC, February 23, 1905, 
12–13, MF 298, NA; James Wood to My Dear Brother, n.d. in BC, February 23, 1905, 
13, MF 298, NA; Leon Gibson Wood, “Ram, the Great God of the Hindus,” July 6, 1906 
in BC, August 18, 1906, 15, NA; Leon Gibson Wood to Readers of the Beulah Christian, 
December 28, 1908 in BC, February 6, 1909, 5, MF 300, NA; Leon M. D. Wood to 
Friend, January 13, 1905 in BC, February 23, 1905, 13, MF 298, NA; Leon Newman 
Wood to My Dear Father, July 1903 in BC, April 1904, 13–14, MF 298, NA; Leon 
Newman Wood to Friends in America, April 21, 1905 in BC, May 18, 1905, 12–13, MF 
298, NA; Nelson Hillery Wood to Friend, January 13, 1905 in BC, February 23, 1905, 13, 
MF 298, NA; Paul Wood to Brother, January 19, 1905 in BC, February 23, 1905, 12, MF 
298, NA; Peter Reney Wood, “School,” BC, September 1902, 3, MF 297, NA; Peter 
Reney Wood to Papa and Mama from Peter, May 22, 1903 in BC, December 1903, 14, 
MF 298, NA; Peter Reney Wood to Missie Sahib, n.d. in BC, January 12, 1905, 14–15, 
MF 298, NA; Robert Wood to Missie Sahib, n.d. in BC, December 29, 1904, 12, MF 298, 
NA; Thomas Wood to Miss Sahib, n.d. in BC, December 29, 1904, 12, MF 298, NA; 
Timothy Wood to Brother, n.d. in BC, February 23, 1905, 12, MF 298, NA; Arshalota to 
My Dearest Mother, n.d. in BC, May 23, 1908, 6, MF 300, NA; Frances to Brother, n.d. 
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In the case of the Wesleyan Methodists in Sierra Leone, in mid-1900, even before 
he started telling the mission children’s stories, missionary George H. Clarke promoted 
letter writing among children in America and the children at the mission.116 However, he 
did not wait for American children to write; he just began by having his oldest mission 
children, Sylvester Bedford, Henry Johnstone, Orange Scott, and Helen Richey, write 
letters about their lives.117 Some of the children like Henry Johnstone and Orange Scott 
 
in BC, February 23, 1905, 12, MF 298, NA; Grace Harkins, “Experience of a Saved 
Catholic Girl,” BC, March 1903, 6–7, MF 298, NA; Joseph to Brother, n.d. in BC, 
February 23, 1905, 13, MF 298, NA; Lewis to Friend, n.d. in BC, February 23, 1905, 13, 
MF 298, NA; Mooktie to Missie Sahib, n.d. in BC, December 29, 1904, 11–12, MF 298, 
NA; Pennington to Boy, n.d. in BC, February 23, 1905, 12, MF 298, NA; Ramana to 
Friend, n.d. in BC, February 23, 1905, 12, MF 298, NA; Ruth to Missie Sahib, n.d. in BC, 
December 29, 1904, 11, MF 298, NA; Samson to Friend, n.d. in BC, February 23, 1905, 
13, MF 298, NA. 
116 See G. H. Clarke, “Brother Clarke,” WM, May 16, 1900, 6, WAHL; Clarke, 
“Work for the Children,” 7. 
117 See Sylvester Bedford, “Sylvester Bedford,” WM, May 30, 1900, 6, WAHL; 
Sylvester Bedford to Friends, July 28, 1900 in WM, September 19, 1900, 6, WAHL; 
Sylvester Bedford to My Dear Friends, November 6, 1900 in WM, January 2, 1901, 6, 
WAHL; Henry Johnston to Friends in America, April 15, 1900 in WM, May 30, 1900, 6, 
WCA; Henry Johnston to Friend, November 9, 1900 in WM, January 2, 1901, 6, WAHL; 
Henry Johnston to Coy C. Hogg, January 23, 1902 in WM, March 26, 1902, 6, WAHL; 
Henry W. Johnston to Friends in America, August 25, 1900 in WM, October 10, 1900, 6, 
WAHL; Momo to Friends in America, October 10, 1913 in WM, December 10, 1913, 7, 
WCA; Orange Scott, “A Mission Boy’s Letter,” August 6, 1900 in WM, October 3, 1900, 
6, WAHL; Orange Scott to My Dear Friends, November 6, 1900 in WM, January 2, 1901, 
6, WAHL; Hellen Richey to Friends, August 25, 1900 in WM, October 10, 1900, 6, 
WAHL. In a letter Clarke wrote the same year, he listed their ages as eighteen, seventeen, 
seventeen, and seventeen, respectively. See G. H. Clarke, “The Children in the African 
School,” WM, July 11, 1900, 6, WAHL. Clarke’s idea of the children writing to each 
other mostly turned into mission children writing general letters to the denominational 
periodical’s reading audience. However, it did encourage a few children to write personal 
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bore the names of Wesleyan Methodist heroes. Scott was one of the founders of the 
Wesleyan Methodist Church, while Johnstone was a pioneer Wesleyan Methodist 
missionary in Sierra Leone. Such names may have indicated to readers the missionaries’ 
hopes for the boys to be spiritual leaders in the future. The boys’ presence in the 
missionary discourse also helped to reinforce Wesleyan Methodist collective identity by 
igniting their religious imaginations to think about inspiring figures.  
As the year progressed, Clarke began telling stories about specific children in the 
mission.118 He often told about the older ones, whom he expected to take on more 
mission work and responsibilities in the coming years. However, he also devoted space to 
describing the little ones with affection. In one letter addressed to the children in America 
that appeared in the June 27, 1900, edition of the Wesleyan Methodist, he wrote, 
Our youngest girl, whom we call baby, wanted to be excused from study this 
evening, and as she always has a good lesson she was excused. She is about eight 
years old and is a very bright child. I say about eight, for we do not know just how 
old any of the children are. They have no birthdays as you do and we just have to 
guess at their ages. Baby is a very happy child and her little voice may be heard 
 
letters to other children. For examples of mission children writing to specific children in 
the USA, see Bedford to My Dear Friends in WM, January 2, 1901, 6; Johnston to Coy C. 
Hogg in WM, March 26, 1902, 6. For an example of an American child writing to a 
mission child, see Hogg to William Leuty in WM, July 29, 1903, 6. 
118 For example, see G. H. Clarke, “Brother Clarke,” WM, May 30, 1900, 6, 
WAHL; G. H. Clarke, “Brother Clarke,” WM, June 27, 1900, 6, WAHL; Clarke, “Letter 
for the Children,” 6; Clarke, “The Children in the African School,” 6; G. H. Clarke to 
Mission Friends, October 31, 1900 in WM, December 26, 1900, 6, WAHL; G. H. Clarke 




almost any time when she is not asleep as she is nearly always laughing, singing, 
or up to some caper with the older children.119 
 
Clarke went on to describe an incident in which she was not so well-behaved and drew 
parallels with how his young readers in the USA might sometimes act. In drawing 
attention to a potential common experience, Clarke was helping to forge bonds between 
the American children and the Sierra Leonean children.  
Clarke’s wife, Mary Lane Clarke, went into more detail about the girls in the 
Wesleyan Mission in Sierra Leone in a letter that appeared in the Wesleyan Methodist on 
October 31, 1900.120 Her description sounded so much like her husband’s description of 
“baby” that it is likely that they had given her a formal name:  
Florilla Graves is the happiest, jolliest girl we have seen in Africa. One could 
hardly be lonely when in sound of her ringing laugh. She is a favorite among the 
children; always ready to play some trick on the older ones, and just as ready to 
laugh when the joke is on the other side. She is nine years old and as pretty as if 
her skin were white. We wish we could paint for you their sparkling eyes and 
beaming faces. We know you would love them and pray for them more earnestly 
than ever.121 
 
Sadly, the racially charged language that Mary Lane Clarke used to commend Florilla’s 
beauty was not unusual for the time. However, it may distract twenty-first-century 
readers from seeing that Clarke was attempting to dispel the idea that only white was 
 
119 Clarke, “Letter for the Children,” 6. 
120 See Mary Lane Clarke, “Our Mission Girls,” WM, October 31, 1900, 7, 10, 
WAHL. 
121 Clarke, “Our Mission Girls,” 7. 
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beautiful and communicate all the things she loved about Florilla’s personality. She also 
encouraged relational connections between American and Sierra Leonean children. 
Although the Clarkes and others did not always accompany their letters with pictures of 
the children they described, they painted descriptive portraits with their words. 
Again, the American missionaries were not the only ones telling the life stories 
and testimonies of the children under their care. In India, Pandita Ramabai and some of 
the grown girls who became workers in her ministry wrote about the younger girls in 
their care. Their purposes appeared to be similar to their American counterparts. They 
wanted to communicate the value of individual children and develop personal ties for 
them that would promote prayer and generate financial commitments to support the work 
with the girls.122 Telling the stories and testimonies of the mission children displayed and 
forged personal ties, and it communicated the value of individual children that quite often 
led to financial giving.  
 
122 Manoramabi Medhavi, “Tara,” MT, April 1899, 4–5, MMHC; Nermadda Bai, 
“My Experience,” MT, June 1899, 1–2, MMHC; Tungabai Sahasrabuddi, “Our Sunday-
School in Poona, India,” MT, April 1899, 2–3, MMHC; Sonubai L. S. Kesar, 
“Subhuddra,” MT, January 1900, 3, MMHC; Pandita Ramabai, “Gulab,” MT, June 1901, 
2, MMHC; Chumpa Sunthankur, “Vitoba,” IMLYP, July 1902, 8, MMHC; Mary E. 
Chynoweth, “Chaudan,” MT, October 1902, 6–7, MMHC; Chumpabai Sunthunken, 




Another important feature of the child-focused mission literature in holiness 
denominations was the use of family tropes.123 Writers employed the parent-child trope, 
extended family trope, and the orphan trope in their communications. The tropes 
contained certain assumptions about family and kin that sometimes obscured realities. 
Writers reinforced the tropes they employed by using familial language, naming children, 
and giving regular financial support. In the child-focused mission literature, missionaries 
and supporters became parental figures and extended family members of mission 
children. They assumed and enacted levels of intimacy and responsibility that reflected 
these perceived relationships. In doing so, they contributed to the holiness mission of 
rescuing children and raising them in the Christian faith. However, as this section shows, 
these tropes were also problematic. 
Within all the holiness movements, to varying degrees, missionaries perceived 
themselves to be parents to mission children, and mission children, in turn, perceived the 
missionaries as such. These parent-child relationships are evident in the international 
correspondence that missionaries received from mission children while they were away 
from the mission. Often missionaries sent these letters to their movements’ periodicals 
 
123 The degree which actors, missionaries, children, and supporters viewed 
themselves as true families is impossible to determine. However, my use of the term 
trope is not meant to imply that all the indications of family-like relationships were 




for publication. In doing so, they continued to reinforce their parent-like role in the lives 
of mission children.  
When missionaries to India Martyn and Anna Wood, who were affiliated with the 
Association of Pentecostal Churches of America, were in the USA in 1903, mission boy 
Leon Newman Wood sent a particularly heartfelt letter to Martyn that appeared in the 
April 1904 issue of Beulah Christian. Interspersed with descriptions of various aspects of 
life at the mission, Leon described the father-child relationship that he had with Martyn 
Wood: 
My Dear Father:—I got your lovely letter. . . . Oh! Papa, how much you love me 
and I love you and we both for 10,000 mile off. Some time I did not feel well that 
I think about American place. I will not leave my Heavenly Father. He took care 
of me while six years I came from Buldana I never leave the Bible. . . . My dear 
mama is well or not. Papa, you know I have no father, no mother, but you are my 
parents. In this letter few mistakes forgive me. God bless, help and keep you. I am 
glad to hear from you. Dearly loved and Christian love. Your boy, Leon Newman 
Wood.124  
 
Leon’s letter was likely filtered through Martyn Wood and the periodical’s editor. 
However, whether or not Leon was fully responsible for the version that appeared in the 
Beulah Christian, it communicated that familial sentiments were not unidirectional. Leon 
identified himself as an orphan and claimed the Woods as his parents. In giving Leon and 
other mission boys their surname, the Woods seemed to have reciprocated the sentiment.  
 
124 Wood to My Dear Father in BC, April 1904, 13–14. 
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However, the use of parent-child and orphan tropes obscured the fact that not all 
the children were without both biological parents. Some were without one parent, which 
made it difficult to provide for or care for their children, while others’ parents lived far 
away. Other children’s parents could not afford or were opposed to their child’s 
schooling. Occasionally missionaries distinguished reality from the false information that 
the use of the orphan trope communicated. For example, George H. Agnew, Free 
Methodist missionary to Portuguese East Africa, wrote, “. . . some [mission children] are 
orphans, some semi-orphans, others not orphans at all, but all worthy cases and precious 
souls.”125 Others grew up at the mission because their parents were native workers.  
Despite the connections that many children still maintained with their families of 
origin, the mission literature presented the children as embracing the use of family tropes 
as well.126 Holiness periodicals printed letters from mission children to the missionaries 
that opened and closed in ways that pointed to real or perceived child-parent relationships 
with missionaries. For instance, writing to Martyn and Anna Wood while they were in the 
USA, Peter Reney Wood addressed a letter to “Papa and Mama from Peter” and signed 
 
125 G. H. Agnew, “Native Children,” MT, November 1902, 6–7, MMHC. 
126 For instance, Martha Mqadi ended her letter to F. Grace Allen with “Your 
child.” See Martha Mqadi to Miss Allen, n.d. in MT, December 1911, 5, MMHC. In the 
“P. S.” below the letter, Allen wrote that Martha was the daughter of one of the mission’s 
native evangelists, and Allen had been present at her birth. F. Grace Allen, 
“Correspondence of African Students,” MT, December 1911, 5, MMHC. 
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off with, “In Christ your boy.”127 Some children, like Peter, went a step further and 
sometimes compared what they had learned from their biological parents to what their 
new adoptive and spiritual parents had taught them. They expressed having moved 
beyond what their biological parents had taught.128 Others described how they had 
changed. One girl, Ruth, wrote to the Woods’ colleague Lillian Sprague while she was in 
the USA saying she was different than she used to be. She continued, “God is my father 
and I am a daughter of a King. While I am writing this letter my soul is filled with Joy.” 
She signed the letter, “Love to you. Your girl, Ruth.”129 The Woods and Sprague likely 
forwarded these letters for publication to encourage giving to their mission work with 
children. The letters provided evidence of close relationships with the children and 
transformed lives that validated their mission and likely prompted people to give. 
 
127 See Wood to Papa and Mama from Peter in BC, December 1903, 14. For other 
examples of greetings or complimentary closes that indicated a parent-child type 
relationship, see Mooktie to Missie Sahib, in BC, December 29, 1904, 11–12; Wood to 
Missie Sahib in BC, December 29, 1904, 12; Wood to Miss Sahib in BC, December 29, 
1904, 12; Carrie Mzizi to My Dear Mother, n.d. in MT, December 1911, 6, MMHC; 
Carrie Mzizi to Mother, n.d. in MT, December 1911, 6, 9, MMHC. 
128 Wood to Missie Sahib in BC, January 12, 1905, 14–15. For another example of 
a mission child expressing that a missionary had helped him learn more than his parents 
had, see Bedford, “Sylvester Bedford,” 6. 
129 Ruth to Missie Sahib, in BC, December 29, 1904, 11. The letter was not 
addressed to Lillian Sprague, but she was the likely recipient because she was in the USA 
at the time while the Woods were back in India. Sprague also wrote more about Ruth’s 
story. See Lillian M. Sprague, “Ruth,” BC, December 8, 1904, 10–11, MF 298, NA. The 
Ruth described in Julia R. Gibson’s letter and who died after a short illness at the age of 
nineteen or twenty is likely the same Ruth. See J. R. Gibson to [Unspecified], July 19, 
1906 in BC, August 25, 1906, 9–11, NA. 
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Naming practices reinforced the parent-child trope in the mission literature. It was 
a common practice for missionaries to give the children in their mission new names, a 
privilege usually reserved for children’s parents. However, few followed the Woods’ 
unusual approach in bestowing their own surname on the children. Some gave children 
new names because of the negative meanings of their given names and others like the 
Wesleyan Methodists named children after famous people. Free Methodist F. Grace 
Allen did both. She named one girl Maize after the daughter of Amanda Smith, the 
famous African American Methodist Episcopal evangelist and independent missionary, 
because the girl’s given name had a bad meaning.130 
However, after taking in children “by faith,” missionaries often struggled to 
provide for all the children in their care. Initially, they viewed potential supporters as 
pious benefactors, but once people started giving funds, the extended family trope came 
alive in the discourse. It resembled child sponsorship models today that rely on personal 
connections between sponsors and children in need. 
Well before the days of international evangelical child sponsorship organizations 
such as World Vision and Compassion International, holiness missions, missionaries, and 
mission children recruited financial supporters to pay for the upkeep of needy children in 
their midst. Like the Methodist Episcopal Church’s approach before them, holiness 
 
130 See Allen to Sister Haviland in MT, September 1898, 1. For more on Smith, 
see Smith, Autobiography. 
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groups sought to find supporters for individual mission children. Over time, these 
supporters functioned much like an extended kin network in caring for orphans and 
would have been familiar in many local contexts.  
Missionaries gave readers ideas of how much it would cost to provide for one 
child for a year and often requested that the readers pray for the child whose support they 
took on. For instance, writing from Portuguese East Africa in late 1902, Free Methodist 
G. H. Agnew stated that to provide for the children in the coming year, he would need at 
least ten dollars for each child. He said, “Let all do the best they can for us and encourage 
our hearts by taking children, and praying for them, thereby helping on a most important 
work.”131 Others working in India and Turkey suggested higher amounts, ranging from 
fifteen dollars a year per child into the thirties, that would cover various kinds of 
provisions like food, shelter, clothing, and schooling.132 In 1901, Pandita Ramabai broke 
it down for her readers. She said clothes and food would cost in the low $20s while 
including education would increase the total needed per child in the coming year to 
$33.13.133  
 
131 G. H. Agnew, “Native Children,” MT, November 1902, 6–7, MMHC. 
132 For example, see “Orphans in Turkey,” SG, October 19, 1899, 6, MF 76, NA; 
“The Famine in India,” SG, January 4, 1900, 4–5, MF 76, NA; “Orphan Support in 
India,” SG, March 21, 1901, 3, MF 76, NA. 
133 “Orphan Support in India,” 3. The article quoted a recent report from Ramabai. 
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Appeals purportedly from mission children likely held an even stronger attraction 
for readers than missionary appeals. Children’s appeals provided personal connections 
with children in need that activated the evangelical sense of collective responsibility 
toward children that was part of their core identity and shared history. In the nineteenth 
century, evangelicals had rallied together around the Sunday school movement that 
formed in response to the effects of industrialization on children.134 In the women’s 
missionary movement in the second half of the nineteenth century, evangelicals had 
responded to appeals to support individual children.135 At the turn of the twentieth 
century, letters that children in holiness missions wrote to supporters resembled 
twentieth-century and current practices of child sponsorship where children and sponsors 
exchange letters. For example, in 1905, Leon Newman Wood wrote,  
Friends, you all know whose help we want. God’s and yours. We all, the Boys 
and Girls, go to the Lord and tell all about our needs and He supplies all our 
needs. Dear Friends, we are poor. And we have no house to live in at farm. We 
live in small grass huts and Papa lives so, too.136 
 
Leon’s description calls into question what material needs an indigenous child might 
actually have had since many children who were not associated with missionaries lived in 
grass huts. Whether Leon’s letter reflected his own felt needs or they were projected from 
 
134 See Chapter 1 of this dissertation for more on the Sunday school movement. 
135 See Chapter 2 of this dissertation for more on the women’s missionary 
movement. 
136 Wood to Friends in America in BC, May 18, 1905, 13. 
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Wood, his parental figure, his words held emotional appeal to readers. The remaining 
contents of the letter entreated readers to consider the situation of the mission in India 
and let others know about it. The letter closed by asking readers to send their donations 
with their names and a promise to pray for anyone who did so. Through these appeals, 
missionaries sought to find ways to cover the costs associated with their parental 
responsibilities of providing for the children in their care. They did so by tapping into 
their extended religious networks. 
Accounts of child life in other countries, stories of specific children, and direct 
appeals for funds that were present in the mission literature were effective in generating 
perceived bonds that garnered support. Whether a women’s group or Sunday schools or 
individuals, many took on the responsibility of providing for a child abroad. People 
rallied around mission activities centered on children; they gave their money and prayed. 
Periodicals frequently published lists of the donations that came in for the India orphan 
fund, the African children’s fund, or specific institutions focused on caring for children. 
There were reports that the mission children did pray for supporters in America too.137 
Donors often remained anonymous to the public until a missionary chose to write about a 
specific child and named the individual or group supporting the child.138 
 
137 For example, see the report about one mission girl named Ruth in Sprague, 
“Ruth,” 10–11. 
138 For examples, see Agnew, “Native Children,” 6–7; McMurry, “Amrout and 
Prasad,” 8; Ethel H. Clarke, “How Our Orphan Boys in India Obtain Bibles and Song 
Books,” January 29, 1903 in IMLYP, April 1903, 2, MMHC; Allen, “How Our 
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Published letters believed to have been written by mission children reinforced 
parent-child and extended family tropes. Given the physical distance between mission 
children and supporters, the close relational bonds that familial language suggested were 
likely quite exaggerated. For instance, in 1897, a letter addressed to the Free Methodist 
Missionary Secretary and attributed to mission child Martha Isaacs read,  
Dear Father Chesbro: I received your letter and the money you sent, and thank 
you for it. I read those verses you gave me to read. I thank you for them. They are 
nice. I am glad to know that there are people across the blue sea who are praying 
for me. I hope they will not leave praying till the time comes where I shall not 
need their prayers. Oh I want to be ready for that time! I am still following my 
Shepherd. I love him. We are teaching in the new house. Our house is very nice. It 
has three windows on each side. I wish you would come and preach for us some 
time. Pray for our school. Your child, Martha Isaacs.139 
 
The use of “Father” to address Chesbro and the complimentary close that conveyed his 
parentage may have been a reflection of missionaries’ instructions to Martha or her 
understanding of extended family networks that used parental language with all older 
adults, not only biological parents, or a mixture of both. If the latter, then the familial 
language implied less relational intimacy than it likely conveyed to American readers.  
It was not uncommon for letters attributed to mission children to use such a 
greeting and complimentary close as the Martha Isaacs letter. In addition to “Your child” 
 
Housework Is Done in Africa,” 5–7; Ella W. Perry to Beulah Christians, June 28, 1906 in 
BC, August 4, 1906, 11–12, NA; Gibson to [Unspecified] in BC, August 25, 1906, 9–11; 
Reed, “Opening Fair View,” 3. 
139 Isaacs to Father Chesbro in MT, May 1897, 5. 
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to close letters, authors identified as mission children, especially Wesleyan Methodists, 
often used other similar phrases such as, “Your boy,” “Your oldest boy,” “Your mission 
boy,” or “Your mission girl.”140 It is impossible to determine to what extent missionaries 
prompted children to use these phrases, but that they did is fairly likely. While their 
presence in the mission literature might not be an indication that children felt close 
familial ties with supporters in other countries, the letters indicated that the children were 
aware, at least at some level, that people besides the missionaries were involved in their 
care and upkeep.  
When individuals and small groups of people would take on the financial support 
of a child, they also used parent-child tropes. Their writings indicated that they perceived 
parent-child relationships with the mission children whom they supported. Some 
supporters believed that their tie to the mission child was so close that they requested that 
children be given specific names. Often, at the time of baptism, children received the first 
name or surname of their supporters. Sometimes they were given the full name of a 
deceased relative of the supporter, as in the case of Carrie C. Ebey, a mission girl of the 
 
140 For examples of “Your boy,” see Johnston to Friends in America in WM, 
September 19, 1900, 6; Bedford to My Dear Friends in WM, January 2, 1901, 6; Scott to 
My Dear Friends in WM, January 2, 1901, 6; Samuel to Friends in America, October 10, 
1913 in WM, December 10, 1913, 6–7, WCA. For an example of “Your oldest boy,” see 
Johnston to Friends in America in WM, May 30, 1900, 6. For examples of “Your mission 
boy,” see Bedford, “Sylvester Bedford,” 6; Bedford to Friends in WM, September 19, 
1900, 6; Johnston to Friends in America in WM, October 10, 1900, 6. For an example of 
“Your mission girl,” see Richey to Friends in WM, October 10, 1900, 6. 
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Free Methodist Fair View Mission Station. Her supporter, Reverend L. C. Ebey, named 
her after his deceased daughter.141 However, missionaries often had to strike a balance 
between pleasing supporters and allowing the children to maintain their given names that 
were often more suitable in their cultural contexts.142  
Despite the tropes and familial language that reinforced them, within the public 
mission discourse, there is evidence that relationships and names, and thus identities, 
were sometimes fluid. For instance, governments did not always acknowledge or honor 
informal family-like arrangements. Grown mission children were often allowed to travel 
internationally with missionaries, but oftentimes the young ones were not.143 Sometimes 
it could be difficult for readers and supporters to keep track of different children because 
 
141 See Allen, “How Our Housework Is Done in Africa,” 5–7. Allen also named 
one boy named Joseph in honor of a Brother Terrill, presumably Joseph was his first 
name. See Joseph S. Cele to Miss Allen, n.d. in MT, December 1911, 10, MMHC; Allen, 
“Correspondence of African Students,” 10. Requesting to name children was not a new 
phenomenon. This occurred in the Woman’s Foreign Missionary Society of the 
Methodist Episcopal Church. In one instance in 1877, a group of Canadian women 
requested they be allowed to support a child in India and name her Victoria Canada. 
Guile, “At Thousand Island Park,” 84–85. 
142 For example, see Celia J. Ferries, “India Orphans,” MT, October 1897, 1, 
MMHC. 
143 For instance, the Woods brought John Wesley Wood with them to America 
when he was about twenty. See M. D. Wood to All the Pentecostal and Beulah Christian 
Friends, April 3, 1903 in BC, May 1903, 12–13, MF 298, NA; M. D. Wood, “Pentecostal 
Mission Budget for September 1903,” BC, November 1903, 9–11, MF 298, NA. 
However, other missionaries tried to bring a young blind and mute mission child to a 
special school in the USA and were denied. See “Must Return to India,” BC, December 
2, 1905, 11, MF 298, NA. 
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their names sometimes changed. In later correspondence, Carrie C. Ebey became Carrie 
Mzizi.144 Leon Newman Wood might have had several name changes to Leon M. D. 
Wood and Leon Gibson Wood, or perhaps there were multiple Leon Woods.145 Naming 
also did not follow a child’s biological family line, for in some cases, children’s acquired 
names did not necessarily correspond with that of their siblings.146 The multiple names of 
children likely reflected their multiple cultural and perhaps even religious identities. 
Although there was a public perception that collective parenting of mission children was 
a successful and worthy venture, it was a much looser arrangement than that of biological 
or adoptive parents and children. 
Hidden Relational Dysfunction 
The reading public within holiness groups probably accepted the family tropes 
and familial language without interrogating them. However, it is questionable whether 
the perception of closeness in their relationships with mission children reflected reality. 
 
144 Carrie signed her name Carrie Mzizi in several letters. See Mzizi to My Dear 
Mother in MT, December 1911, 6; Mzizi to Mother in MT, December 1911, 6, 9. Allen 
explained that this Carrie was the one named for Carrie Ebey. See Allen, 
“Correspondence of African Students,” 6.  
145 Wood to My Dear Father in BC, April 1904, 13–14; Wood to Friends in 
America in BC, May 18, 1905, 12–13; Wood to Friend in BC, February 23, 1905, 13; 
Wood, “Ram, the Great God,” 15; Wood to Readers of the Beulah Christian in BC, 
February 6, 1909, 5. 
146 For example, Wesleyan missionary George H. Clarke told readers how Orange 
Scott’s younger brother Peter had died. He mentioned that he would have been christened 
Peter B. Campbell. See Clarke to Mission Friends in WM, December 26, 1900, 6. 
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There were dysfunctional aspects of these relationships, and the public’s awareness of the 
less than idyllic aspects was limited. Although the stories of dysfunction in these groups 
often remained out of view to the average person, the problems that they bring to light 
deserve historical attention. The temporary nature of some missionaries’ involvement 
with the children and the problems surrounding accountability and funding were the 
major areas of dysfunction in various mission settings. 
The fluidity and relational dysfunction in holiness mission settings were not 
simply the results of the missionary influences. Children came from other family systems 
with goals that were sometimes in conflict with the goals of the mission.147 A hidden 
aspect of the relational dynamics in holiness missions was that mission children were 
constantly leaving and entering the mission. The stories that usually made it into the 
public record were the stories of children returning to the mission. However, private 
records indicated that children constantly left for various reasons. Children ran away. A 
parent came to get them. Another relative sought them out. Children experienced changes 
of heart and did not want to follow the mission rules and live as a Christian.148 Holiness 
piety and thus holiness mission stations tended to emphasize strict restrictions against 
 
147 Chapter 5 of this dissertation looks more at the role of culture in the training of 
mission children and the problems and opportunities that it presented. 
148 See “Supporters - Workers,” 1901–1917, India, MMHC. 
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activities or adornments that they viewed as worldly, so some children likely disliked the 
mission homelife. 
Some of the Church of the Nazarene’s predecessors illustrated typical problems 
associated with the perceived parent-child relationships between missionaries and 
mission children that mission literature reinforced. When one considers that a leading 
missionary in India, Martyn D. Wood, gave most of the mission children his last name, it 
is not surprising that problems existed. Doing so may have endeared him to the readers 
and the children because of the suggested closeness of the relationship. However, it also 
likely set him and the children up for difficulties, especially upon his abrupt departure 
from the mission.  
Dissatisfied with his authority regarding mission administration and control of 
funds, in February 1906, Martyn D. Wood and his wife Anna left the mission. Lillian 
Sprague and a large group of workers, children, and animals abruptly departed with them. 
They reportedly deposited at least the orphan girls, if not all the children in their care, at a 
Methodist Episcopal Church mission orphanage.149 Tensions had been building for 
 
149 Cunningham, Holiness Abroad, 50–57; Parker, Mission to the World, 214–16; 
Russell V. DeLong and Mendell Taylor, Fifty Years of Nazarene Missions, vol. II, 3 vols. 
(Kansas City, MO: Beacon Hill Press, 1955), 18. There is discrepancy in the sources 
regarding details about the children. Cunningham stated that the orphans were left with 
the Methodists (page 55) while Parker said the orphan girls were left with the Methodists 
(page 216). DeLong and Taylor stated that Wood took all the boys and girls of the school. 
Similarly, there is discrepancy over which missionaries left with the Woods and Sprague. 
Cunningham stated that Nellie Barnes, a younger missionary, also departed with the 
Woods (page 55). Parker stated that she was sympathetic to Wood (page 216). Delong 
and Taylor stated that all but five of the missionaries departed with Wood. However, the 
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several months through an exchange of letters. The Committee dismissed the Woods and 
Sprague in January, instructing them to turn over all property and administration of the 
mission to the other missionaries. They did not follow these instructions. Instead, they 
departed as described. To justify their actions, the Committee published in the Beulah 
Christian portions of their correspondence with Wood before the dismissal.150 
While the Committee aired the dysfunction of the administrative aspects of the 
mission to the Nazarene reading public, there did not appear to be public knowledge or 
concern over what happened to the mission children. There is no evidence that the Beulah 
Christian reported that many of the orphan children were displaced because of the 
Woods’ and Sprague’s behavior. In the article about the changes in the India Mission, the 
focus was on supporting the remaining younger missionaries.151 However, no future 
article told the Nazarene reading public about the removal of the mission children.  
 
Missionary Committee indicated that Barnes was one of the junior missionaries who 
remained loyal to the Association. See “Recent Changes at the Pentecostal Mission, 
Buldana, India,” BC, February 17, 1906, 11, MF 299, NA. For more on the Woods and 
their relationship with Mission Secretary Hiram F. Reynolds, see Shea, Prayers and 
Patience. 
150 Cunningham, Holiness Abroad, 53–56; “Recent Changes,” 9–12. Writers of 
Nazarene histories have treated Martyn D. Wood as a notorious figure. However, based 
on the correspondence published in the Beulah Christian, the dispute that he had with the 
Mission Committee appears to have been rooted in his faith missionary approach. Faith 
missionaries tended toward independence from human authority. See Chapters 2 and 3 of 
this dissertation for more on faith missionaries. 
151 “Recent Changes,” 11–12. 
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The mission children likely suffered by being taken away. Rather than caring for 
the children as good parents, the Woods and Sprague seemed to have used them to spite 
those with whom they disagreed. The missionaries’ actions meant that the children were 
uprooted from their home and parental figures and placed with strangers in an unfamiliar 
location. The Woods’ story highlights the temporary nature of many missionaries’ 
involvement in the lives of mission children and the disregard for the indigenous cultural 
contexts familiar to the children. Although some missionaries stayed for lifetimes, many 
were transitory, so some mission children likely experienced trauma due to the constantly 
shifting relational and emotional bonds with caregivers after they had already 
experienced some loss of connection with their families of origin. 
Several years after the Woods’ split with their mission, between 1912 and 1914, 
there were other major controversies related to finances and scandalous relationships 
among those who worked in orphan care in Calcutta, eastern India. The western branch of 
the Church of the Nazarene, affiliated with Phineas Bresee, became involved in the work 
there in 1906. With the help of Emma G. Eaton, Sukhoda Banarjee, purportedly a former 
child widow at Ramabai’s Mukti Mission and who had already started work with widows 
in 1905, approached the Nazarenes for assistance in 1906. She asked them to help fund a 
home similar to Mukti, to which they agreed.152 Then she expanded the work and 
 
152 See the Introduction of this dissertation and footnote 80 of this chapter for 
more on Bresee and the history of the Church of the Nazarene. 
 
326 
founded Hallelujah Village and Hope School in Calcutta in 1906 with the help of an 
English woman based in India, E. C. Avetoom, and her husband, A. A. Avetoom.153 
Later, Eaton and her husband, E. G. Eaton, joined them as Nazarene missionaries and 
championed the work in Nazarene circles by writing enthusiastic letters. V. J. Jacques 
also joined from the USA and promoted the work through letter writing.154  
Histories vary in their telling of the events and the fault of various parties, and 
they are silent on the effect upon the mission children. Beginning in 1912, the 
relationship between Banarjee and the Avetooms declined. There were also 
inconsistencies in finances, and the Avetooms departed. Then in 1914, there were 
suspicions and accusations of inappropriate relationships between Jacques and Banarjee 
and, to a lesser degree, between Banarjee and Mr. Eaton. Controversies erupted, people 
chose sides, and Jacques, Banarjee, and the Eatons resigned or were removed.155 Again, 
 
153 In the sources, references to the Avetooms only included their initials, not their 
first names. 
154 Cunningham, Holiness Abroad, 57–58; Parker, Mission to the World, 217–18; 
DeLong and Taylor, Fifty Years of Nazarene Missions, 19–21. 
155 Cunningham, Holiness Abroad, 58–60; Shea, Prayers and Patience, loc. 
7382–431, 9306–449. Parker, Mission to the World, 217–19, 221–23; DeLong and 
Taylor, Fifty Years of Nazarene Missions, did not mention these scandals in their sections 
on the history of the Nazarene mission in east India. The Eatons returned to India in 1920 
and opened a faith mission called the Heart of India Mission (HIM) in another part of 
India in association with the Christian and Missionary Alliance. In a later observation, F. 
S. Tracy, who took over leadership of the Nazarene work in India, voiced his criticism of 
HIM and the Eatons’ approach to mission, which he felt lacked an attention to important 
details. See L. S. Tracy to J. G. Morrison, June 5, 1933, Mrs. E. G. Eaton Personnel File, 
NA. His concerns, though stated years after the Eastern field controversies, seemed to 
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the mission children likely suffered because of the departure of their caregivers. In some 
cases, like Hallelujah Village and Hope School, the perception of family-like 
relationships did not encourage structured accountability for missionaries and mission 
workers and left the institutions exposed and children’s lives in the balance.  
The Nazarenes and their precursors were not the only ones with internal 
problems. The Free Methodists also experienced relational tensions related to financial 
accountability in their mission in Yeotmal, India. V. G. and Celia Fellies McMurry, along 
with other missionaries, had taken in orphans “by faith” during famine conditions in the 
late 1890s. They solicited supporters to fund the upkeep of these children. Other 
missionaries, Effie Southworth and Mortimer and Ethel Clarke, arrived to help in the 
orphan work. However, disagreements regarding records of children, supporters, and 
funds led to the McMurrys’ departure from the field in 1903 and eventual resignation 
from the Free Methodist mission in 1904. While the Free Methodist mission work with 
children and others continued with the remaining missionaries, the mission children faced 
the departure of their caregivers and parental figures.156  
 
suggest that differences in a denominational versus faith missionary approach may have 
also contributed to the difficulties that occurred in the Eastern field. 
156 Winget, Missions and Missionaries, 50–51, 53, 55–56; Ward, Ordered Steps, 
91–92. The controversy is visible in the private correspondence record. See B. Winget to 
Fellow Workers, April 16, 1902, M. C. Clarke folder, MMHC; V. G. McMurry to B. 
Winget, March 20, 1903, McMurry folder, MMHC; V. G. McMurry and Celia F. 
McMurry to the General Missionary Board of the Free Methodist Church of North 
America, Assembled, March [20], 1903, McMurry folder, MMHC; M. C. Clarke et al. to 
B. Winget, August 21, 1903, M. C. Clarke folder, MMHC; J. T. Taylor, “Minutes of a 
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It was also somewhat naïve and presumptuous of financial supporters to assume 
relational closeness with the mission children when there appears to have been little to no 
direct contact with the children involved. While a few mission children visited the USA 
and met supporters and some Americans traveled to mission stations overseas, most 
supporters and mission children had no face-to-face contact with each other. Such lack of 
real personal contact probably led to another understated phenomenon in the public 
record—supporters constantly dropped out. One sees evidence of this relational 
breakdown in a private record of supporters kept by the Free Methodist mission in 
Yeotmal, India, and likely started by Celia Ferries McMurry157 
Although dysfunction is not an uncommon feature of families or family systems, 
the relational dysfunction in certain missions was a hidden feature of child-focused 
mission literature. Stories of problems in holiness missions that cared for children 
provide an important critique of their methods. To a certain degree, the perception that 
relationships among missionaries, supporters, and children were family-like, 
romanticized and sentimentalized those relationships. As a result, problems that 
negatively impacted the children remained hidden and unaddressed. 
 
Special Meeting Held August 15th,” August 21, 1903, M. C. Clarke folder, MMHC. 
Winget’s letter was dated April 16, 1902, but that was an error. Clues in other letters 
indicate it should have been 1903. The McMurrys later returned to India under the 
Methodist Episcopal Church’s mission board. 
157 “Supporters – Workers.” There is also evidence in the diary kept by Phebe 
Ward. See Ward, Diary. 
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Conveying the Potential and Results of Child-Focused Mission 
Holiness movements remained resolute in their mission to rescue children and 
raise them in the Christian faith. In essence, they desired to reproduce faith in children. 
They constantly evaluated the holiness approach by asking, “Do missions pay?” They 
attempted to answer the question through reasoned arguments, symbolic language, before 
and after pictures, and concrete examples of useful mission children. The stories that they 
told conveyed the potential and success of child-focused mission.  
Reasoned Arguments 
Looking back on decades of ministry with children in South Africa at the Free 
Methodist Fair View Mission Station, in 1921, F. Grace Allen wrote a reflection on the 
nature of children and their malleability. She began by referencing a remark made by the 
famous Methodist Episcopal Church missionary Bishop William Taylor.158 He had said 
that “babies born in a heathen land are not heathen.” Allen stated that she had learned the 
truth of the statement by witnessing the innocence of newborns in the kraals.  
Holiness piety and a reforming impulse were visible in her assessment of the 
corrupt nature of the surrounding culture. She rooted her argument for the Christian 
nurture of children in popular beliefs about children and childhood—children were blank 
 
158 See Chapters 2 and 3 of this dissertation for more on Taylor. 
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slates, and adults should protect the sacredness and innocence of childhood.159 Allen 
mused, 
Suppose you take one of these little dark-skinned lambs, of the Savior’s “other 
sheep,” and place it in your home, by the side of your child, and give it the same 
advantages that your child enjoys. Think you it would not respond to the care and 
the training as well as those born in more favorable conditions? I think it would, 
and it might even surpass your child in some ways, as has sometimes 
happened.160 
 
Allen was advocating for the place of Christian nurture in rescuing children and raising 
them in the Christian faith. She contrasted the result of this type of nurture with what 
would happen to a child raised by a “heathen” mother. Allen laid out the ills that would 
come to a child growing up in such an environment and then proclaimed, 
“what an injustice that would be to an innocent and helpless child! God forbid that 
ever my child should be placed in such a home!” Yet millions of helpless and 
innocent babes are forced to grow up under just such circumstances. Unless the 
messengers of the gospel can find them and rescue them they are doomed to a life 
of hopeless bondage to Satan. 
The history of mission work in all lands shows that the children and young 
people are the first to receive the gospel. Comparatively few converts are made 
from those in adult life.161 
 
For Allen, rescuing children from such influences was the answer. Spiritually nurturing 
children was not only the right thing to do for children; it was also the most effective 
mission strategy in making converts. 
 
159 See Chapter 2 of this dissertation for more about popular views of childhood 
during this period.  
160 F. Grace Allen, “The Children of the Heathen,” MT, May 1921, 19, MMHC. 
161 F. Grace Allen, “The Children of the Heathen,” MT, May 1921, 19, MMHC. 
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Allen did not stop her argument with the hypothetical; she strengthened it by 
providing concrete examples to back it up. Again, drawing on a famous British 
missionary to Africa, David Livingstone, she contrasted African adults’ dull responses to 
gospel preaching to that of children. She observed that the children in her care had been 
eager and quick to learn. At Fair View, she said the first revival began with the school 
children. She talked about using the older children in evangelistic touring and then told 
about several specific students, Paul Cele and Kalelwa (Evangeline), who became 
Christian evangelists, workers, and lived Christian lives. She concluded, “Many more 
instances might be cited of the transforming power of the gospel upon the young people 
of Africa.”162 
In the holiness mission discourse, the reasoned argument answered the question of 
whether mission paid by showing that when it came to investing in children, mission 
produced results. Like Allen, other missionaries argued for the valuable investment that 
one could make in rescuing and training children by using a variety of other approaches.  
Symbolic Language 
Many of the stories told by holiness missionaries helped paint pictures of the 
potential of mission children and the possibilities for their lives once converted. Some of 
these pictures focused on eternal rewards, while others focused on the improvements in 
the children’s lives, their communities, the Christian church and mission, and their 
 
162 Allen, “Children of the Heathen,” 20. 
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countries. Some, like Allen, relied on symbols of rescuing “other sheep,” planting seeds, 
or holding ropes to talk about the mission work with children. These symbols reinforced 
the idea that this type of work was a cross-cultural, long-term investment, and it took a 
collective effort to succeed. However, perhaps the most prevalent symbol was that of 
rescuing and making jewels. The symbol of the jewel communicated the ultimate value of 
the children. 
For instance, in 1898, a Free Methodist missionary in India, Emma Appling, told 
her readers that when she looked at the girls in her orphanage, these words came to mind, 
“‘They shall be mine in that day when I make up my jewels.’ Yes, they will be His 
‘jewels,’ though they have been ‘defaced by cruel hands,’ and many of them will, all their 
lives, bear the marks of sin which were made before we got them.”163 Appling was 
referencing Malachi 3:17a that states that those who fear the Lord “shall be mine, saith 
the Lord of hosts, in that day when I make up my jewels” (KJV). The phrasing referred to 
judgment day and suggested that those who fear the Lord are the jewels. Appling 
continued the narrative of the cruel treatment of some children at the hands of their own 
culture but then went on to describe the changes, particularly the spiritual changes, she 
now saw in the girls’ lives that she deemed to be positive. She told how both the larger 
and smaller girls gathered in secret places to pray together.  
 
163 Appling, “Girls’ Orphanage,” 6–7. 
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Appling was by no means the only missionary to refer to the children in her 
charge as jewels. In fact, it was quite common.164 In 1902, J. P. Hill, a missionary in 
southern Africa sent out by the Hephzibah Faith Missionary Association, told the story of 
a sixteen-year-old boy named Zina Mabunda to highlight “the fruit” that came from 
mission training schools. He told of Zina’s excellent progress in his studies and growth in 
faith after being at Bethany Training School for only ten months. Toward the end of the 
story, he wrote, “I write this not to entertain, but that it may be used in God’s hand to 
awaken interest at home in the work of rescuing and training the thousands of other 
jewels just as precious.”165  
Writers used the term jewel, especially when referring to children, because of a 
popular Christian hymn written in 1856 by William Cushing called “Jewels.” The final 
verse and refrain read as follows: 
3. Little children, little children, 
Who love their Redeemer, 
Are the jewels, precious jewels, 
His loved and His own. 
 
Like the stars of the morning, 
His bright crown adorning, 
 
164 For other examples, see Appling, “Girls’ Orphanage,” 6–7; [B. Winget] 
Missionary Secretary, “Children’s Class-Meeting at Yeotmal,” MT, April 1900, 7, 
MMHC; Anna Herr Sparrow to The Readers of the Sent of God, January 6, 1903 in SG, 
March 5, 1903, 7, MF 76, NA; H. Lissa Hastie, “A Child Wife,” MT, March 1910, 5, 
MMHC; Ethel Ward, “An Urgent Appeal,” MT, August 1915, 5, MMHC. 




They shall shine in their beauty, 
Bright gems for His crown.166  
 
The words of the hymn conveyed the sentiment shared by the missionaries that children 
who came to know Christ would be the jewels or gems in his crown.167 Missionaries also 
taught this sentiment to the children in their care. For example, in 1909, Aimee B. 
Millican, a Free Methodist Church (FMC) missionary to China, wrote that the schoolgirls 
whom she taught could sing “Precious Jewels.”168 Such songs reinforced the value of 
individual children. The fact that children were singing the song pointed to a successful 
mission. 
Before and After Pictures 
Another common practice in the holiness mission discourse used to convey the 
results of child-focused mission was to describe children before and after being taken into 
a school or orphanage. Such descriptions created before and after pictures that were 
sometimes accompanied by real photographs. In a “Children’s Number” of the 
Missionary Tidings published in October 1897, Celia J. Ferries described taking in the 
first little orphans in the Free Methodist mission in Yeotmal in 1895, including a group of 
 
166 William Cushing, “Jewels,” Verse 3 and Refrain, 1856, accessed July 28, 
2017, https://hymnary.org/text/when_he_cometh_when_he_cometh. 
167 For examples of this usage, see Ferries, “The Famine in India,” 5–6; Aimee B. 
Millican, “School Girls in China,” MT, 1909, 10–11, MMHC; “The First Effects of the 
Gospel--Clothed, Fed, Healthy, Happy,” photographs, OS, February 1920, 10, NL. 
168 Millican, “School Girls in China,” 10–11. 
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three brothers who had been “begging for their living.” She described the work of taking 
in the orphans as sad but needed, and how she had wondered, “Will it pay?” Ferries then 
cited a letter from a fellow missionary, Mattie Miller, who came upon two of the three 
original brothers, Luxman and Govind, teaching other children Bible texts. Luxman also 
helped sew clothes for new children. Ferries remarked, “Thus the good news reaches us 
that these first children are now helpers.” She then appealed for prayers, sympathy, and 
money for this “great work” of training up the mission children “in the ways of the 
Lord.”169 Repeating stories of how the mission had changed these children’s lives 
reinforced the ongoing mission to rescue children and raise them as spiritual sons and 
daughters. 
Writers like Ferries described the spiritual and educational changes that the 
children experienced. They marveled at the progress made. For example, Pandita 
Ramabai reported rapid progress made by the famine orphans in her schools in India, 
who were learning how to sing, pray, and to “know the loving Father.”170 George H. 
Clarke commented on the improvements that he saw in the Wesleyan Methodist mission 
boys in Sierra Leone. Then he stated, “It is very evident that the young people around us 
are not satisfied with their old ways and we rejoice to know that the truth of the gospel is 
 
169 Ferries, “India Orphans,” 1. 
170 Ramabai, “From India,” 2–3. 
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making an impression upon them for good.”171 In Buldana, Berar, India, Anna Wood, 
working in the mission of the Association of Pentecostal Churches of America, said,  
Four years ago, when our girls came to us, not one could read a word, now the 
smallest daily reads her Bible and considers it a luxury both to have one and to be 
able to read it. What has God wrought? All our girls were heathen once. Think not 
these precious children, nearly sixty in number, are ignorant and stupid. They 
were ignorant, but never stupid.”  
Their adoration for God’s precious Holy Word would put thousands of 
children in America to shame, to say nothing about their fathers and mothers.  
In their prayers we see child-life [sic.] faith and expectancy. With them it 
is not form merely, but a heartfelt desire and blessed assurance that God, through 
Jesus Christ, is abundantly about to do more than they ask or even think. Glory to 
God!172 
 
Wood’s description provided evidence that reproducing children with childlike 
evangelical faith was indeed happening, and therefore that the mission was successful. 
The discourse indicated that holiness missions were effectively raising Christian 
converts and workers from among the mission children, but it also provided evidence that 
children were benefiting because of the missions’ care. Sometimes the writers 
accompanied their letters and stories that described the changes in the children with 
pictures.173 Although the pictures undoubtedly served to generate more sympathy and, 
 
171 G. H. Clarke, “Our Mission Work,” WM, February 6, 1901, 6, WAHL. 
172 Wood, “From India,” 14. 
173 For example, see the following photographs or letters and articles with 
accompanying photographs: Mattie J. Miller to Missionary Tidings, “Boys’ Orphanage,” 
August 24, 1898 in MT, November 1898, 7, MMHC; Appling, “Girls’ Orphanage,” 6–7; 
Mattie Miller, “The Mahar Sunday-School,” MT, August 1899, 1, MMHC; Mattie J. 
Miller “Additions to Our Girls’ Orphanage,” August 25, 1899 in MT, November 1899, 1, 
MMHC; Agnew, “Native Children,” 6–7; Mortimer C. Clarke, “Our Carpenter Class,” 
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thus, more support, often they were included to provide visual proof of the claims that the 
missions made about the dire circumstances in which they found children. Particularly in 
India, there was skepticism about the extent of famine and the reported devastation that it 
was causing. Photographs were a means to counter skepticism because they showed 
emaciated children.174 Before and after photos that missionaries took showed the visible 
improvements in children’s health after coming into the missions.175  
Throughout the holiness mission discourse, even stories of the deaths of some 
mission children reinforced the mission because missionaries were able to point to the 
eternal rest that the converted children now experienced. While they had not been rescued 
 
IMLYP, April 1903, 3, MMHC; Effie L. Southworth, “Our Babies,” April 20, 1903 in 
MT, June 1903, 5–6, MMHC; Southworth, “One of Our Orphan Girls,” 1–2; Mary E. 
Chynoweth, “Our Indian Sewing Class,” MT, May 1904, 7–8, MMHC; “A Little Girl 
Rescued,” photograph, IMLYP, April 1905, 1, MMHC; “Members of Our Girls’ 
Orphanage, with Miss Priscilla Hitchins, Who Has Charge,” photograph, BC, June 22, 
1905, 1, MF 298, NA; Reed, “From Kindergarten Children,” 9–10. 
174 For example, see “Famine Children at Ahmedabad, India,” photograph, 1. See 
also the photograph of famine orphans on the cover of Beulah Christian that illustrated 
the following article: W. J. Rogers, “Beggars at Igatpuri,” July 7, 1906 in BC, August 11, 
1906, 10–11, NA. 
175 For example, see Medhavi, “Tara,” 4–5; Allen, “Tandiwe,” 7; Chynoweth, 
“Chaudan,” 6–7; “The First Effects of the Gospel,” photographs, 10. Today such 
practices of publishing pictures of starving children are sometimes viewed as unethical 
and exploitative. However, at the time, especially in India, there was skepticism about 
reports of the famines and the extent of the devastation. 
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and raised to a long life on earth, the missionaries believed and wrote that these children 
had been snatched from hell and raised to eternal life in Christ.176 
The changes in holiness mission children that missionaries described and pictured 
helped to reinforce the mission and gave evidence that the missionary effort was paying 
off. The discourse indicated that mission children were becoming Christians in rapid 
numbers and adopting childlike faith. Other stories of grown children extending the work 
and continuing the mission also circulated. 
Stories of Useful Mission Children 
For holiness missionaries to be able to boast that the children in their missions had 
changed lives was significant, but the true test of a successful mission was the lives of 
older and grown mission children. There were countless stories laced throughout the 
mission discourse of grown mission children who served the church. 
Stories of older children participating in evangelistic outreaches outside the 
mission compound were also common. For instance, the Wesleyan mission boys in Sierra 
Leone, Sylvester Bedford, Orange Scott, and Henry Johnston regularly told stories of 
how they went out and preached in the surrounding villages with “Pa Clarke.”177 They 
 
176 For instance, see Mary W. Chapman, “From Darkest Africa to Glory,” MT, 
December 1900, 7, MMHC; Clarke to Mission Friends in WM, December 26, 1900, 6; 
Gibson to [Unspecified] in BC, August 25, 1906, 9–11. 
177 See Johnston to Friend in WM, January 2, 1901, 6; Bedford to My Dear 
Friends in WM, January 2, 1901, 6; Scott to My Dear Friends in WM, January 2, 1901, 6. 
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were very aware of how their conversions and work with the missions had made their 
lives different from those of their parents and families. Their stories continued to 
reinforce the mission. 
Some told stories of long faithfulness. Writing in 1904 from Free Methodist 
Mission in Inhambane, S. E. Africa, Mary Stillson Backenstoe said that “Many people at 
home ask, ‘Do missions produce permanent results in the lives of converts.’ We are 
pleased to give a brief sketch of one of the earliest converts of our first missionaries.”178 
She then related the history of David Makarabo, who had been a house boy for the 
earliest missionaries and converted around age sixteen. In concluding her story, 
Backenstoe stated, “David has remained faithful these eighteen years and is only one of 
many who might be mentioned.”179 Such stories pointed to a successful mission because 
the results endured. 
Others pointed out their amazement at the remarkable work in which children 
whom they had written off were now engaged as adults. In 1899, Pandita Ramabai’s 
daughter Manoramabi wrote, “The Lord has taken girls whom we in our ignorance 
thought were not capable of doing very much, and has transformed their whole lives that 
they have become fitted to hold places of responsibility that no other person was quite 
 
178 Mary Stillson Backenstoe, “Makarabo,” MT, September 1904, 6, MMHC. 
Inhambane, S. E. Africa was in Portuguese East Africa, now Mozambique. 
179 Backenstoe, “Makarabo,” 6. 
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able to fill.”180 She then told about Rukminibai, who had been cruelly treated as a child 
and whom they had thought would not be able to do much. Now she was the housekeeper 
at Mukti Mission in charge of caring for 400 people. Stories like Rukminibai’s 
showcased the missionaries’ and Christian workers’ belief that God wrought a 
supernatural transformation in some of the children. 
Some stories focused on the long journey it took to see successful results and the 
persecution their young converts faced along the way. One of the most sensational stories 
that Martyn D. Wood told was about Ramana, an eighteen-year-old who had been one of 
Wood’s Sunday school children during his earlier mission work that began ten years 
prior. Wood told about Ramana suffering from continual beatings by his family due to his 
association with the mission. He also told about Ramana’s determination to learn and 
work at the mission despite being mistreated by his family. The family even resorted to 
locking him up.181 In telling of Ramana’s conversion Wood wrote, “That was the night 
when Ramana, with one step of faith, laid hold of Christ and the chains were broken and 
he could say, ‘I am God’s child.’”182 Raman asked to be taken away to be baptized, after 
 
180 Manoramabi Medhavi, “Two Transformed Lives,” MT, November 1899, 7, 
MMHC. 
181 M. D. Wood, “‘Beaten for Christ’s Sake’,” BC, July 8, 1905, 12–13, MF 298, 
NA; M. D. Wood, “‘Beaten for Christ’s Sake’ (Continued),” BC, July 15, 1905, 5–7, MF 
298, NA. 
182 Wood, “‘Beaten’ (Continued),” 6. 
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which he went by the name Brother Ralph.183 Wood was satisfied that the “seed sowing” 
when he was young had finally paid off. Brother Ralph continued to face persecution 
while he tried to work at the mission.184 While it is difficult to determine how steadfast 
Ralph was after Wood told his story, stories like his served to provide evidence that the 
mission was successful because they depicted the persevering faith of converts. 
Stories about mission children who grew up to become mission teachers and 
evangelists were the most frequent and probably the most effective in communicating the 
success of the mission. There were stories of strategic marriages between grown children 
raised in missions who went out to help staff new missions.185 There were also stories of 
those who remained faithful despite poor treatment and disappointments inflicted by 
missionaries. Even after the Woods split from their mission, many of the boys like John 
Wesley Wood, Charlie Wood, and Henry Guild Wood, who still bore their name, 
remained or returned to serve the mission.186 John was a cook and school teacher, while 
Charlie and Henry and their wives staffed other Nazarene mission stations. Grace Allen 
 
183 Wood, “‘Beaten’ (Continued),” 7. 
184 M. D. Wood to Friends in the Gospel, October 4, 1905 in BC, November 11, 
1905, 10–11, MF 298, NA. 
185 For instance, see McMurry, “Amrout and Prasad,” 8; Priscilla Hitchens, “A 
Native Christian Wedding,” March 22, 1906 in BC, April 2, 1906, 11–13, MF 299, NA. 
186 Perry to Beulah Christians in BC, August 4, 1906, 11–12; “From India,” BC, 
April 20, 1905, 10–11, MF 298, NA; Priscilla Hitchens, “Echoes from Chikhli,” February 




also continued to report about the various success stories that came out of Fair View 
Mission in South Africa. Her students became Free Methodist evangelists or teachers 
with regular frequency.187 Stories about the lives of grown mission children who became 
Christian evangelists and teachers told of a successful holiness mission that reproduced 
itself. 
Conclusion 
This chapter painted a picture of global evangelical movements made up of 
people who were motivated by holiness piety and a reforming impulse that were growing 
at the turn of the twentieth century. They engaged in a mission to rescue children and 
raise them as spiritual “sons” and “daughters” in various locations around the world. 
Their mission was multidirectional and global in scope. The primary means through 
which holiness groups engaged in their mission at home and abroad was through Sunday 
schools, denominational schools, and orphanages. However, they also began to form 
children’s mission movements that sponsored periodicals, groups, and days for children. 
These resources and activities encouraged American children and mission children alike 
to participate in this mission because they believed that it would help form faith in the 
younger generation.  
 
187 Allen, “Correspondence of African Students,” 5–6, 9–10; Allen, “Children of 
the Heathen,” 19–20. 
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Some holiness denominations like the Free Methodist Church modeled their 
approach with engaging children in the missionary task after the work of the Methodist 
Episcopal Church and its Woman’s Foreign Missionary Society. In other denominations 
like the Wesleyan Methodist Church and the Association of Pentecostal Churches in 
America, men took leading roles in engaging with children at home and children in their 
mission stations. The prominence of men involved in child-focused mission was likely 
due to the more egalitarian view of ministry within holiness churches, even before other 
Protestant churches such as the Methodist Episcopal Church allowed women to be 
ordained.188 The equality that holiness women had in ministry seems to have also 
translated into opening up more space for men to be involved in traditional women’s 
work. 
Child-focused mission literature produced for the holiness children’s missionary 
movements contributed to the extension of the holiness mission to rescue and raise 
children. Key features of the literature, including the significance of children, stories of 
child life abroad, profiles of individual mission children, and the use of family tropes, 
served five important functions. First, they helped to establish the role that children 
played in mission. Second, they justified mission work directed at children. Third, they 
nurtured intimacy between people separated by cultural and physical distance. Fourth, 
 
188 Robert, American Women in Mission, 231–32, briefly discussed the greater 
leadership roles that holiness women took in evangelism and mission than did women in 
other Protestant bodies. See also note 104 on page 232 of the same volume.  
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they developed a sense of collective responsibility for the children in each denomination. 
Fifth, they helped to generate the funds that enabled mission work with children to 
continue. However, these features did not always accurately represent the realities on the 
ground and created challenges for children.  
Through holiness publications, writers sought to evaluate the holiness mission by 
asking whether it “paid.” They answered their own question through stories of the 
changed lives of mission children, both young and grown, who were reproducing the 
mission in their contexts. This shared mission was not only effective in bringing in funds 






THE MAKING OF “SPIRIT-FILLED” HOMES AND PENTECOSTAL CHILDHOODS 
On February 29, 1921, Leslie M. Anglin (1882–1942) gave a talk at Barry 
Avenue Mission in Chicago about the Home of Onesiphorus in Taianfu, Shangtung, 
eastern China.1 Anglin had founded the home for poor and needy children with his wife 
Ava Patton (1884–1952) in 1916. The entire transcript of his talk about the Home of 
Onesiphorus appeared in the April edition of the monthly pentecostal paper, Latter Rain 
Evangel, that same year. Through several pages of text, Anglin told the history of the 
work and the faith behind it. He hoped to generate support for his work and to build up 
the faith of his audience. 
About halfway through the talk, Anglin told about an incident leading up to the 
official opening of the Home. He described how a ragged, shivering, and hungry boy 
showed up at their house asking for clothing. They had already given what they had 
away, so the boy went away dejected. Nevertheless, he showed up again for Sunday 
service with a friend whom they later called John. John was in an even more pitiful state 
than the first boy. Ava decided to put some stockings on the boys’ feet. Anglin pulled on 
his hearers’ and readers’ heartstrings when he wrote, 
 
1 Onesiphorus, whose name meant “bringer of profit,” was a biblical character 
who helped the Apostle Paul when he was in need. Albus, Twentieth-Century 
Onesiphorus, 58. See 2 Timothy 2:16–18, 4:19. The transliteration of Taianfu, Shangtung 
is now Tai’an, Shandong. 
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They came into the service and I stood on the platform preaching the Gospel as 
those boys sat on some mats in front of me. As I saw those poor suffering children 
filled with lice, dirt, matted hair, ragged clothes, yet human beings made in the 
image of God, I longed, oh how I did long that God would help us soon to open 
up a home for these dear children.2 
 
Anglin told how he talked to the boys, and then they went away. However, they returned 
the next Sunday. With even more emotive language he said, 
I will never forget my feelings that morning, as I stood there trying to preach the 
Gospel before those two little beings, suffering for some one to stretch forth the 
hand and minister to them. I could not resist the movings of God’s Spirit upon me 
any longer, and after the services I said to those boys, “Boys, wouldn’t you like to 
stay here in my home and be my boys? I will take care of you.”3 
 
Anglin linked his compassion for the boys to the supernatural work of God upon his 
heart. It so moved him that he felt compelled to act even without the material resources to 
care for the boys. In his mind, his action was a step of faith. According to Anglin, soon 
after, they took in more children.4 
 
2 L. M. Anglin, “Baptism of the Spirit Transforms a Baptist Missionary: The 
Supernatural Thro Babes Dispels Higher Criticism,” LRE, April 1921, 3, FPHC. 
3 Anglin, “Baptism of the Spirit,” 3. 
4 The Anglins launched the Home of Onesiphorus in 1916 with the backing of the 
local congregation that they had started after considering what to do about a penniless 
widow who had three young boys. See Albus, Twentieth-Century Onesiphorus, 56–57; L. 
M. Anglin, “The Home of Onesiphorus,” Harvester, June 1927, 1–2, KAI. In his talk at 
Barry Avenue Mission, Anglin stated that they soon took in more children after taking in 
these boys, so the Anglins likely took them in before officially opening the Home of 
Onesiphorus. Anglin, “Baptism of the Spirit,” 3. The Anglins had already taken in a boy 
called Lieu in 1912. See Albus, Twentieth-Century Onesiphorus, 48–56. 
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One finds evidence of a childlike approach to his faith woven throughout Anglin’s 
talk. He told many other stories about supernatural occurrences in the Home, especially 
the spiritual experiences of the children and their effect upon his faith. Anglin reported 
that children miraculously spoke in English, prophesied, and had visions. He believed 
that the children, through the working of God’s Spirit, helped to remove his skepticism of 
the Bible and replace it with a more “childlike” faith. He remarked, “So many times I 
have been reminded of the words of the Lord Jesus when He said, ‘Father, I thank Thee 
that Thou hast hid these things from the wise and prudent and revealed them unto 
babes.’”5 Anglin also spoke about believing God’s promises in the Bible to provide for 
those who cared for the poor.6  
The published Barry Avenue Mission talk and other published letters and articles 
that Anglin wrote about the Home reveal that this approach to faith was a defining feature 
of his work. It helped him to build pentecostal homes in China, create pentecostal 
childhoods for Chinese children, and encourage the faith of pentecostals at home. Living 
by faith was both his method and central to his message. However, his approach would 
not have been effective in building homes and forming pentecostal childhoods without 
relationships with people at home and locals who helped him run the home. 
 
5 Anglin, “Baptism of the Spirit,” 4. 
6 Anglin, “Baptism of the Spirit,” 2–3. 
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This chapter examines the pentecostal mission discourse related to children’s 
homes. It argues that the building of mission homes for children occurred through 
relational exchange, and these homes shaped pentecostal childhoods. Despite a collective 
tendency to distinguish themselves and their mission from their forerunners, pentecostals 
of the early twentieth century wrote about mission strategies related to children that were 
virtually identical to those of nineteenth-century evangelicals, including holiness groups. 
In nearly every mission location, the stories that pentecostals told were about opening 
orphanages and boarding schools to care for and train children in need and praying for 
the Holy Spirit to send revival among the children. They took in children and opened 
homes without financial backing and with meager resources to even care for themselves.  
Some, like Leslie and Ava Anglin in China, Lillian Trasher in Egypt, and Albert 
and Mary Norton in India, narrated how their work began by God’s design, often 
instigated by seeing children in need. They dedicated the bulk of their pentecostal 
missionary service to running children’s homes and associated schools. Their stories 
aligned with and combined historic evangelical beliefs about training children at home 
and gathering needy children in Sunday schools that were core to evangelical collective 
identity. Others began their work in training and caring for children by default. They 
started Sunday schools as part of their evangelistic strategy and then opened day and 
boarding schools when locals requested it. Sometimes people brought them abandoned 
babies, and they took the children in. However, those who entered the work in response 
to felt needs also pointed to the role of the divine hand in moving their work forward and 
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tapped into the collective evangelical consciousness that valued the child and delighted in 
hearing about manifestations of supernatural faith in children. 
This chapter introduces some of the pentecostal mission institutions where 
children were raised and the publications where stories about them appeared. It places the 
homes in the historical and theological contexts in which pentecostals navigated their 
mission work with children, with a spotlight on the early life and formation of the 
Anglins. The Anglins’ lives and ministry in a faith-run pentecostal children’s home serve 
as illustrative examples throughout the chapter. An examination of the discourse revealed 
that relational dynamics helped to build and maintain the homes, and the homelife of 
these institutions formed the children’s pentecostal childhoods. 
The Institutions and the Literature 
Evangelical Surrogate Homes 
In the late nineteenth and early twentieth centuries, the Anglins, the Nortons, and 
many other pentecostal missionaries became the newest iteration of a large movement of 
evangelicals from a variety of denominations and groups who wrote about establishing 
surrogate homes for parentless, poor, or needy children at home and abroad.7 In the 
 
7 Such work had been going on throughout the nineteenth century. Semple 
examined differing narratives to shed light on the various factors that contributed to why 
and how missionaries came to care for non-kin children in the nineteenth century. She 
looked specifically at a case study in North India with the London Missionary Society. 
She concluded that their work was not easily classified as caring for or saving children as 
the missionaries contended nor was it purely part of the domination or controlling of 
native peoples as post-colonial historians often suggest. It was a complex negotiation of 
 
350 
evangelical mission discourse, missionaries told stories of how these institutions served 
as substitute homes where children received care, nurture, practical training, and religious 
instruction. At a time when governments provided little in the form of social welfare 
beyond famine relief in some colonial locations, Christian missionaries wrote about 
providing food, shelter, clothing, and schooling to marginalized peoples who had few 
other options.8  
Missionaries and native Christian workers often presented these institutions to 
their reading public as “homes” where historical evangelical approaches to raising and 
training children took place. For pentecostals like Anglin, presenting the institutions as 
such helped them navigate some of the criticism being leveled at educational missions by 
their movement. They called these surrogate homes a variety of names—orphanages, 
industrial schools, and training homes, among others. These homes were often embedded 
in wider works of evangelism, charity, and compassion. While the demographics of their 
residents varied and the reasons that the writers cited for children being in the homes may 
 
an “extended, non-permanent kin structure” that missionaries were ill-equipped to 
accurately present to their reading public. Semple, “Making Missions,” 31.  
8 Semple suggested that, at least in India, while people might not have had many 
options available to them through the government or their kin network, there were 
established ways of caring for children in need like giving them to another family, 
temple, or ashram. Semple, “Making Missions,” 34. Missionaries were not unaware of 
these options but usually wrote disparagingly about them. Baron suggested that in Egypt 
the Coptic elite in Asyut preferred to “subcontract” a foreign pentecostal, Lillian Trasher, 
“to care for orphaned, abandoned, and disabled children.” Baron, Orphan Scandal, 75. 
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have differed from region to region, their stated aims of raising children to practical 
pentecostal faith were the same.9  
Historically, the ideal evangelical location for the spiritual training of children 
took place in their family home with their parents. However, throughout evangelical 
history, there were notable instances where this ideal was not able to be realized, and 
institutional settings provided substitute “homes” for needy and orphan children. The 
orphanage work of Augustus Hermann Francke during the late seventeenth and early 
eighteenth centuries and that of George Müller in the nineteenth century are two 
examples.10 The evangelical missionary movement of the nineteenth century extended 
such approaches to native children whom missionaries encountered in various locations. 
They were concerned about the children’s bodies and souls and hoped to “save” them 
spiritually and physically. Pentecostal mission homes were no different. 
Pentecostal Mission Homes 
Especially in the second and third decades of the twentieth century, pentecostal 
mission homes in the Far East of China and India and the Near East of Egypt and Turkey 
 
9 Although most of the surrogate homes became a main feature of the 
missionaries’ work, they did not exist as isolated homes but were part of larger missions 
that engaged in a variety of types of work. Missionaries wrote frequently about these 
other works that included itinerant evangelistic preaching, Sunday schools, and social 
welfare for demographics beyond children. Frequently homes served widows as well as 
children. Widows performed needed tasks in the home such as cooking, sewing, and 
looking after children. 
10 For more examples, see Chapter 1 of this dissertation. 
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became prominent aspects of pentecostal mission work. These homes shared common 
traits with evangelical homes and specific hallmarks of pentecostalism, but as this section 
shows, their histories of origins and locations were diverse. Many of the pentecostal 
homes described below began as institutions attached to other evangelical movements or 
as independent faith-run homes, but when missionaries’ religious identities changed to 
pentecostal while on the field, so did the affiliations of the schools.11 Other pentecostal 
missionaries started pentecostal homes when they arrived in their respective locations or 
after some time due to necessity. Some of the homes in this section became formally 
associated with pentecostal denominations. However, formal associations did not usually 
come with dedicated funds, so the “faith” approach was still their norm for fundraising.  
The names of some of the most prominent pentecostal surrogate homes, like the 
Home of Onesiphorus, contained references to biblical characters or stories in which 
people in need found help or refuge. Pentecostals viewed their narratives as a 
continuation of the biblical narrative. Therefore, the biblical linkages in the homes’ 
names subtly helped validate their existence to the rest of their movement. Some 
 
11 Melton noted that pentecostals “inherited” some social service institutions when 
their staff “converted.” J. Gordon Melton, “Pentecostalism Comes to China: Laying the 
Foundations for a Chinese Version of Christianity,” in Global Chinese Pentecostal and 
Charismatic Christianity, ed. Fenggang Yang, Joy K. C. Tong, and Allan H. Anderson, 
Global Pentecostal and Charismatic Studies (Leiden, The Netherlands: Brill, 2017), 54. 
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founders, like the Anglins, claimed these names came to them supernaturally.12 Other 
founders simply used the locations of the homes to identify them. 
The Home of Onesiphorus was started by Leslie and Ava Anglin, in Taianfu, 
eastern China, soon after they became independent pentecostal missionaries in 1916. As 
the opening story illustrated, the Home started mainly as a place for children in need and 
then expanded to include a school for the children. It also housed other marginalized 
groups such as widows, the old, and the poor. The Anglins developed industries at the 
Home so that it would become self-sustaining. They also ensured that the boys and girls 
received training in industries or trades such as weaving, carpentry, and sewing so that 
they would be able to support themselves in the future.13  
The Home of the Nazarene was one of three other independent faith orphanages 
in China that the Anglins partnered with to maximize reach and support in the 1920s.14 It 
was an industrial orphanage run by Anna Ellmers and J. Wesley Bovyer in Chinkiang in 
eastern China, south of the Home of Onesiphorus, near Shainghai.15 Anna, a German, had 
gone to China with the China Inland Mission in 1899 and opened an orphanage during 
 
12 Anglin claimed the name for the home came to him in a dream. See Anglin, 
“Home of Onesiphorus,” June 1927, 1–2. 
13 More details regarding the start of the home are woven throughout this chapter. 
14 See “Neglected but Fruitful Ministry”; Suffer the Children. 
15 The transliterated spelling of Chinkiang is now Zhenjiang. The transliterated 
spelling of Shainghai is now Shanghai. 
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her second term in 1908. Similarly, J. Wesley Bovyer, a Canadian with the Methodist 
Episcopal Church mission in China, had also worked in orphan care since the start of his 
second term in 1911. When they married in 1912, Anna and J. Wesley merged the 
orphanages and came under the Methodist Episcopal Church Missionary Board. The 
MEC Board promised financial support for the Home for seven years.16 Similar to the 
Home of Onesiphorus, the Home of the Nazarene trained children in faith and industry 
and sold cloth and embroidery created by the children to help fund the Home’s 
operation.17 In 1919, the Bovyers became independent faith missionaries, and the Home 
became a “faith home” since the Methodists no longer had the funds to support it.18 
While the Bovyers do not seem to have made any official affiliation with pentecostal 
 
16 J. W. Bovyer and A. E. Bovyer, “Short History of Orphanage Work,” n.d., 
Collection 131, box 2, folder 7, BGCA; J. Wesley Bovyer and Anna E. Bovyer, “[Notes 
for Article in] Christian Herald of NYC,” n.d., Collection 131, box 2, folder 7, BGCA; J. 
W. Bovyer, “Sunday School Times, Noon-Day Pray Meeting [Address],” 1938, 
Collection 131, box 2, folder 7, BGCA; J. Wesley Bovyer and Anna Ellmers Bovyer, 
“[Circular Letter],” No. 4, December 1, 1914, Collection 131, box 2, folder 7, BGCA. 
They eventually became naturalized US citizens in the late 1940s. See Bovyer, box 2, 
folder 8, BGCA. 
17 Bovyer, Chinkiang: Mission Cloth (Shanghai: Kwang Hsueh Publishing House, 
[1933]), Collection 131, box 2, folder 7, BGCA. 




bodies, news about them appeared in pentecostal periodicals where writers identified 
their Home as pentecostal.19 
The Door of Hope Mission in Shanghai was first conceived in 1900 and then 
opened in 1901 through the work of five missionary women who had a vision for a home 
for “fallen women and girls.” They started with a Receiving Home and then added a 
“Children’s Refuge” when it became undesirable for the children to be with the older 
girls. The Children’s Refuge grew rapidly and came to include many buildings at several 
locations and even a sanatorium for the sick.20 As early as 1913, visitors reported 
 
19 For evidence of their connection to pentecostalism, see “Neglected but Fruitful 
Ministry,” 6. 
20 See the story of the home as told by Ethel Abercrombie, “Door of Hope Born in 
Prayer,” LRE, May 1920, 2–6, FPHC. “The Door of Hope” referred to a phrase from 
Hosea 2:15 in which the biblical Prophet Hosea compared the future fortunes of the 
people of Israel to that of his wife, a former prostitute: “There I will give her back her 
vineyards, and will make the Valley of Achor a door of hope.” (NIV). The Door of Hope 
in Shanghai borrowed this name from the Door of Hope Union started by Emma 
Whittemore in New York City in 1890. The Door of Hope in Shanghai was briefly 
affiliated with the Union but quickly affiliated with another similar organization called 
the Florence Crittenton Association. See Sue Ellen Gronewold, “Encountering Hope: The 
Door of Hope Mission in Shanghai and Taipei, 1900–1976” (PhD diss., Columbia 
University, 1996), 114–16. For a comprehensive study of the history of the Door of 
Hope, Shanghai, see Gronewold, “Encountering Hope.” For a nuanced study of the 
relational ties among Western women and Chinese women in the home, see Sue 
Gronewold, “A New Family: Domesticity and Sentiment among Chinese and Western 
Women at Shanghai's Door of Hope,” in Divine Domesticities: Christian Paradoxes in 
Asia and the Pacific, ed. Hyaeweol Choi and Jolly Margaret (Canberra, Australia: ANU 
Press, 2014), 281–98. Other scholars have examined the Door of Hope in Shanghai in 
their research on wider topics. See Christian Henriot, Prostitution and Sexuality in 
Shanghai: A Social History, 1849–1949, trans. Noël Castelino (Cambridge: Cambridge 
Univ. Press, 2001); Gail Hershatter, Dangerous Pleasures: Prostitution in Twentieth-
Century Shainghai, trans. Noël Castelino (Berkeley: Univ. of California Press, 1997); 
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pentecostal manifestations taking place at the Door of Hope, and by 1922, observers 
claimed it as a pentecostal institution.21 
Apostolic Faith Orphanage was launched by Mrs. [Ruth] Nettie Nichols in 
Ningpo, eastern China, south of Shanghai in 1912.22 She started with four girls and a few 
Chinese workers. The work grew to include other departments.23 In 1917 Nichols became 
affiliated with the Assemblies of God (AG).24 Eventually, the work came to be called 
Bethel Mission and included a Bible school and outstations.25 
In the 1920s, other pentecostal missionaries started homes for children in China. 
Amid evangelistic work, Marie Stephany, an AG missionary, started her Orphanage 
 
Elizabeth J. Remick, Regulating Prostitution in China: Gender and Local Statebuilding, 
1900–1937 (Stanford, CA: Standford Univ. Press, 2014). 
21 “Notes,” LRE, June 1913, 12–13, FPHC; “An Outpouring at the Door of Hope, 
Shanghai,” PE, March 4, 1922, 12, FPHC. The anonymous 1913 article quoted from a 
letter from missionary Ethel Abercrombie who worked at the Door of Hope, while the 
1922 article quoted from missionary W. W. Simpson who visited the institution. 
22 Ningpo is now transliterated as Ningbo. Nichols was likely a widow since she 
refers to herself as Mrs. and she had her daughter with her on the field. 
23 Nettie Nichols to Sister Sexton, “Pentecostal Work in Ningpo, China,” n.d. in 
BM, November 15, 1912, 2, FPHC. This orphanage later became Bethel Mission. For 
more on the history of this home, see Nettie D. Nichols and Joshua Bang, God’s 
Faithfulness in Ningpo (Springfield, MO: Foreign Missions Department, General Council 
of the Assemblies of God, Inc., 1938), 16–22. 
24 “Miss Ruth Nichols [Personnel Index Card],” Nettie Nichols (Joshua Bang) 
folder, AGWMA. 
25 Nichols to Sister Sexton, “Pentecostal Work in Ningpo,” 2. 
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around 1920 in Shansi province, north China. Local people began bringing abandoned 
babies to her. She took them in and employed wet nurses to take care of them.26 Also, 
around 1920, an independent pentecostal missionary named H. A. Baker opened 
Adullam Home in Yunnanfu in the southwest province of Yunnan, China.27 The Home 
focused on taking in boys who had been working in mines. The work expanded to include 
girls and eventually came to be called Adullam Mission. The Home was in existence for 
ten years.28  
In Dhond India, Boys’ Christian Home, started by the Nortons with the 
encouragement of Pandita Ramabai, provided a home for boys who had been affected by 
famine starting in the late nineteenth century. It was one of the earliest pentecostal 
homes, becoming so identified beginning in 1907 when the residents of the Home and 
some of the Nortons first experienced pentecostal “Spirit baptism.” Beyond providing a 
home for the boys, it included a school, supplied relief work and aid to adults during 
times of famine, sent out groups of evangelists, and became a launching pad for other 
 
26 Marie Stephany, The Dragon Defeated (Milwaukee, WI: Word & Witness 
Publishing, CO, [1939]), Stephany, Marie B. folder, AGWMA, 83–87. Shansi is now 
transliterated Shanxi. 
27 H. A. Baker, Under His Wings (Autobiography) (n.p.: Iris Ministries, 2008), 
180. The name Adullam came from the name of the cave that the biblical character David 
escaped to when running from Saul. It was a place for the distressed to gather. Yunnanfu 
is now called Kunming. 
28 Baker, Under His Wings, 180–91.  
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pentecostal missions further north in India.29 William K. Norton headed up work initiated 
by his father, Albert Norton, in north India. William and his wife, Mary Courtney, 
oversaw Bahraich Orphanage, named after its location in a city in the United 
Provinces.30 
After they married in 1914, James and Esther Harvey took over a mission 
connected to Boys’ Christian Home in Nawabgani, northern India. They renamed it 
Sharannagar (Place of Refuge) Mission and offered refuge to the poor, old, sick, and 
marginalized. The idea of creating a refuge came from the biblical themes of taking care 
of the hungry, broken, and poor found in Isaiah 58 and 61. Initially, they took in orphans, 
and then they expanded to include others in need. However, according to Esther, the 
orphanage and school remained the central work of the mission.31 Esther went to India as 
an ordained AG minister, so their work was affiliated with the AG.32 
 
29 See Chapter 3 of this dissertation for more on the Nortons and Boys’ Christian 
Home. 
30 Frank Nicodem, “Bahraich, U. P., India,” CE, April 5, 1919, 10, FPHC. 
Various other missionaries oversaw the day-to-day running of the orphanage under the 
leadership of the Nortons. For more on the start of the work at Bahraich, see Norton and 
Norton, Instead of a Visit, 50; Norton, Pilgrims in India, 34–40. 
31 Esther B. Harvey, “Even a City of Refuge,” July 25, 1919 in BM, September 
1919, 3, FPHC; James Harvey, “A Short Letter with a Splendid Letter-Head,” BM, 
November and December 1919, 3, FPHC; Harvey, “Sharannagar Mission”; Harvey, 
Faithfulness of God, 34–41. 
32 “Certificate of Ordination by the General Council of the Assemblies of God, 
Esther Bragg Harvey,” Springfield, MO, 1913, James (Esther) Harvey folder, AGWMA. 
See Chapter 3 of this dissertation for more on the Harveys and Sharannagar Mission. 
Several single female missionaries opened less prominent orphanages in various parts of 
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Assiout Orphanage, Egypt, started by Lillian Trasher in 1910, was perhaps the 
most famous of the homes. She began with one orphan and ran the Orphanage as an 
independent faith-run home. When Trasher affiliated with the AG in 1919, so did Assiout 
Orphanage.33 Over fifty-one years, she took in thousands of Egyptian children and 
became known as “Momma” to all. She built up an institution with numerous buildings, 
including a church and school.34 The Orphanage also accepted widows who provided 
important services for the home, including cooking and cleaning.35  
Zion Orphan Homes, near Caesarea, Turkey, began because of the initiative of 
Maria Gerber. Although Gerber was Swiss by nationality, friends and ministry co-
workers in the USA with whom she had been working in orphan care initially sent her out 
in 1898 to respond to the ongoing crisis in Turkey caused by mass killings of Armenians. 
 
India as well in the 1920s. See Jennie E. Kirkland, “Building a Mission Station in India,” 
PE, April 15, 1922, 12, FPHC; Jennie E. Kirkland, “Champanan, Bihar, India,” BM, June 
and July 1922, 3, FPHC; Olga Aston, “A New Mission Station in India,” PE, July 8, 
1922, 12, FPHC. 
33 For more on Trasher, see the Introduction of this dissertation. 
34 See David K. Irwin, “Foreword: ‘I Remember Mamma’,” in Trasher, Letters 
from Lillian, 5–8; Adele Flower Dalton, “Part One: Meet Lillian Trasher—the Nile 
Mother,” in Trasher, Letters from Lillian, 11–16; George Assad, “Part Five: The 
Orphanage Today,” in Trasher, Letters from Lillian, 121–25. 
35 See Florence Christie, Called to Egypt: “The Hardest Part of Going Was 
Coming Home.” A Life-Time Missionary’s Own Story (Seal Beach, CA: Florence V. 
Christie Church School Services, 1997), 45–46. Christie was a pentecostal missionary 
who worked in the orphanage beginning in the late 1930s, so her account falls outside the 
period of this study. However, it is unlikely that intake practices and division of labor had 
changed dramatically from the first twenty years of the orphanage’s existence. 
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She started an orphanage but withdrew from that work while on furlough when it became 
formalized under the Mennonites. When she returned to Turkey, she started what would 
become Zion Orphan Homes, a collection of independent faith orphanages that came to 
be affiliated with the pentecostal movement when Gerber died.36 
Publications About the Pentecostal Homes 
Missionaries constructed pictures of the surrogate homes in their charge through 
stories that they wrote about them. Editors and publishers printed their stories in various 
types of publications. The published stories served several functions. First, they informed 
readers about the homes. The information they shared offers clues to how they built the 
homes and formed pentecostal childhoods. Second, the stories also encouraged readers to 
give monetary donations toward the work and to pray. Many missionaries included 
thanks for donations in their stories, and most of the periodicals contained dedicated 
donations sections in which they listed the funds that readers sent for specific missions 
and work. Therefore, the stories and reports played an integral part in building the homes. 
Finally, the stories about children’s homes contributed to the creation of a pentecostal 
meta-culture that helped to form the pentecostal movement.37  
 
36 Gerber, Passed Experiences, 55–58, 66–75, 86–92, 100–38, 161–63. 
37 Anderson, To the Ends of the Earth, 64, stated that one of the functions of 
pentecostal periodicals was that they created a “Pentecostal meta-culture.” Most of my 
sources were periodical sources. However, I extend Anderson’s idea and contend that all 




A large percentage of the stories from the missionaries included information 
about orphanages, boarding schools, and industrial schools that painted a vision of the 
potential of such homes. The editors of periodicals such as Bridegroom’s Messenger, 
Latter Rain Evangel, Pentecostal Evangel, and many others published circular missionary 
letters, personal letters, and reports of these surrogate homes around the world.38 In the 
case of the first two, long-time female editors, Elizabeth A. Sexton and Anna C. Reiff, 
respectively, included articles about the importance of such homes.39 The Latter Rain 
Evangel featured long articles and sermons or talks by evangelicals and edited letters, 
while the Bridegroom’s Messenger focused on printing full letters. Within a single issue 
of Bridegroom’s Messenger, one could find letters reporting on the work of multiple 
homes in different localities.40 The editors of Pentecostal Evangel, the main periodical of 
 
38 Pentecostal Evangel went through various name changes including Weekly 
Evangel and Christian Evangel. 
39 For example, see E. A. Sexton, “Editorial: Increasing Missionary Activity,” 
BM, 1910, 1; E. A. Sexton, ed., “Miss Gerber’s Work,” BM, June 1, 1912, FPHC. See 
also the following anonymous articles that were likely editorials by Reiff: “Hope of the 
Church”; “Neglected but Fruitful Ministry.” 
40 For examples, see Maria A. Gerber, “The Orphanage in Turkey,” BM, October 
1, 1913, FPHC; Nettie Nichols to My Dear Sister Sexton, August 23, 1913 in BM, 
October 1, 1913, 3, FPHC; Albert Norton to Sister Sexton and Readers, n.d. in BM, 
October 1, 1913, 2, FPHC; James Harvey and Esther B. Harvey, “Would You Have 
Taken Them In?” BM, October and November 1920, 3, FPHC; Lillian Trasher to My 
Dear Sister Sexton, September 13, 1920 in BM, October and November 1920, 3, FPHC; 
L. M. Anglin to Sister in Christ, January 1, 1924 in BM, March and April 1924, 3, FPHC; 




the AG, reprinted missionary letters and featured editorials by missionary committee 
members that promoted work with children.41 Together this literature provided a rationale 
for the homes—there were children in need of care and training in various mission 
locations, and taking them on was a practical and effective mission strategy. The editors 
of these periodicals played a huge role in shaping the discourse about pentecostal 
childhoods and homes. 
Some pentecostal missionaries, like Leslie Anglin, started periodicals focused 
solely on the missions in their charge. These periodicals likely had a smaller readership 
and, thus, less influence than the prominent periodicals of the movement. Missionaries 
usually started these publications after their missionary letters had been appearing in 
other periodicals for years. However, in their pages, one sees a more detailed and 
complete picture of the homes that they were constructing through their actions and 
words. For instance, in July 1921, Leslie Anglin wrote and published the first issue of the 
Harvester. The first three pages of the six-page publication contained stories about how 
the Home of Onesiphorus started, the kind of work with children in which they were 
engaged, their desire to make the work self-sustaining, and their mission to turn out self-
 
41 For examples of editorial comments or editorials, see the following articles: J. 
Roswell Flower, “Great Distress in China: Immediate Help Must Be Given or Many Will 
Perish,” PE, October 14, 1922, 4, FPHC; [J. R. Flower], “[Commentary on] the Home of 
Onesiphorus,” PE, September 2, 1922, 12–13, FPHC. Likely to conserve space, editors of 
the Pentecostal Evangel included shorter portions of missionaries’ letters than those 
printed in the Latter Rain Evangel and Bridegroom’s Messenger.  
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supporting Christians.42 The second half of the publication was full of words of 
exhortation for the readers to encourage them in their pentecostal faith. Anglin did not 
print another Harvester again until June 1927 and then again in October 1927. The 
description of the publication in the 1927 editions read, “Published in the interest of the 
Home of Onesiphorus and sent free of charge to all who will send us their name and full 
address.”43 
Like Anglin, other pentecostal missionaries started periodicals in which they 
encouraged the spread of pentecostal faith, constructed pictures of the children’s homes 
in their charge, and sought to generate prayer and funds for the homes. The Nortons at 
Boys’ Christian Home in Dhond, India, called their periodical Jehovah-Jireh (God the 
Provider).44 The Harveys further north in Nawabganj called theirs Sharannagar News 
after their mission station.45 In China, the Bakers printed Adullam Mission: News.46 
 
42 L. M. Anglin, Harvester, July 1921, 1–3, KAI. 
43 L. M. Anglin, Harvester, June 1927, 4, KAI. From 1930, Harvester became a 
monthly periodical. The Anglins sent it to thousands of subscribers in the 1930s and 40s. 
See Anglin, “Composition Book [Harvester Subscription Records], 1933–1949,” KAI. 
Leslie appears to have been the main author of the Harvester’s articles. Ava’s name did 
not appear as an author for any of the articles. She likely was busy caring for the children 
and Leslie took the role of writer and editor. 
44 For a sample, see Albert Norton, ed. Jehovah-Jireh, a Witness to Christ’s 
Faithfulness, Dhond, India: Boys’ Christian Home Mission, 1909, FPHC. 
45 James Harvey and Esther Harvey, Sharannagar News, 1929, James (Esther) 
Harvey folder, AGWMA. 
46 For example, see H. A. Baker, The Adullam Mission: News, no. 22, 1928, 
Baker, H. A. folder, FPHC; H. A. Baker, The Adullam Mission: News, no. 23, 1929, 
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Others created books that told the story of their homes and gave their readers a 
picture of them. Like the periodicals, the books helped generate funds for the upkeep of 
the homes and the building of new structures. Through Gospel Publishing of the AG, 
Maria Gerber published Passed Experiences, Present Conditions, Hope for the Future in 
which she recounted her spiritual journey and told the story of Zion Orphan Homes for 
Armenian children in Turkey. Like her hero, George Müller, she reported on the 
provision for material needs and instances of revival in the orphanage as well as children 
carrying out the evangelistic work of the mission.47 
Shorter booklets helped other missionaries tell succinct stories about their homes. 
As adults, the Norton children published short books on their mission in the 1920s.48 
Lillian Trasher also wrote some booklets throughout her years in Egypt at Assiout 
 
Baker, H. A. folder, FPHC; H. A. Baker, The Adullam Mission: News, no. 24, 1929, 
Baker, H. A. folder, FPHC; The Adullam Mission: News, no. 25, 1929, Baker, H. A. 
folder, FPHC; The Adullam Mission: News, no. 26, 1929, Baker, H. A. folder, FPHC. 
47 Maria A. Gerber, “Experiences of the Lord’s Faithfulness,” WE, May 19, 1917, 
3, FPHC. Gerber, Passed Experiences, 64, stated that Müller’s works were influential in 
her early practice of living “by faith.” She also visited his orphanages. 
48 Norton and Norton, Instead of a Visit; Norton, Pilgrims in India.  
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Orphanage.49 Some, such as the founders of the Home of the Nazarene in China, J. 
Wesley and Anna Ellmers Bovyer, allowed others to publish booklets on their behalf.50 
Through these published works, pentecostal missionaries and the editors and 
writers who worked with them painted a picture of pentecostal surrogate homes for their 
reading public. In doing so, they also enabled the physical construction of the homes and 
the continued expansion of their stations. However, the missionaries were careful to 
attribute the start of the work and its continuation to God. They genuinely believed that 
God was the one directing and sustaining their work. Communicating this to their 
readership helped them to navigate the challenges and pressures of their historical and 
missiological contexts. 
Historical, Missiological, and Personal Contexts 
When pentecostalism was first emerging at the beginning of the twentieth century, 
key aspects of the historical, missiological, and missionaries’ personal contexts 
influenced how pentecostals built children’s homes and formed childhoods. During this 
complicated time, they interacted with various ideas about educational mission, felt 
 
49 For an example of one of Trasher’s booklets, see Lillian Trasher, Daily 
Happenings at Assiout Orphanage (Assiout, Egypt: n.p., 1928), Lillian Trasher folder, 
FPHC. Many of her booklets were published after 1929. 
50 Some of the booklets about the Home of the Nazarene included the following 
works: Lois L. Harper, Home of the Nazarene, Chinkiang, Kiangsu, China (China: n.p., 
[1926]), Collection 131, box 2, folder 7, BGCA; Suffer the Children. For examples of 
other booklets and newsletters about the Home of the Nazarene, see Bovyer, box 1 and 
box 2, folders 2, 5, 7, BGCA. 
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pressure to adhere to a “Pentecostal standard” of preaching the gospel, and faced 
consequences for changing their religious identities. Personal formative experiences also 
shaped their work with the children and writings about it.  
Views of Educational, Industrial, and “Civilizing” Mission 
As early as the 1890s, prominent evangelicals and mission leaders who supported 
the faith missionary movement like premillennialist Baptist pastor Rev. A. J. Gordon 
advocated for the cessation of “educational, industrial, or other ‘civilizing’ forms of 
mission.” According to Dana L. Robert, Gordon went beyond saying that such kinds of 
mission work were “unnecessary”; he suggested that they were “undesirable.”51 For 
 
51 See Dana L. Robert, “‘The Crisis of Missions’,” 41. Gordon’s original article 
appeared in A. J. Gordon, “Education and Missions, Part 1,” Missionary Review, August 
1893, 584–89. Gordon distinguished between compassionate works at home and abroad. 
He was heavily involved in holiness evangelical mission work in Boston that sought to 
help the urban poor. He established the Boston Industrial Home in 1875. Through his 
work with the Home, he contributed to the establishment of similar “rescue missions” 
around the northeastern USA. See Scott M. Gibson, A. J. Gordon: American 
Premillennialist (Lanham, MD: Univ. Press of America, 2011), 153; Ernest Barron 
Gordon, Adoniram Judson Gordon: A Biography with Letters and Illustrative Extracts 
Drawn from Unpublished or Uncollected Sermons and Addresses (New York: Revell, 
1896), 106–109. For more on the life, work, and mission theology of Gordon, see Gibson, 
A. J. Gordon: American Premillennialist; Carpenter, Premillennial Second Coming; Dana 
L. Robert, “The Legacy of Adoniram Judson Gordon,” International Bulletin of 
Missionary Research 11, no. 4 (1987): 176–81; Thomas A. Askew, “Gordon, Adoniram 
Judson,” in Biographical Dictionary of Christian Mission, ed. Gerald H. Anderson (New 
York: Macmillan Reference USA, 1998), 251; J. Christy Wilson, ed., Bringing Christ to 
All the World: Centennial Edition of Selections from the Writings of Dr. Adoniram 
Judson Gordon (S. Hamilton, MA: Gordon-Conwell Printing Service, 1988). While 
Gordon had friends in the Wesleyan holiness movement, he most closely aligned with the 
Keswick holiness movement. For an in-depth look at Gordon’s holiness theology, see 
Park, “Concepts of Holiness,” 203–09. For more on holiness evangelical urban mission in 
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Gordon, not only did such types of missionary methods not work, they distracted from 
the work of evangelism. The types of works that Gordon cited as being detrimental to 
mission were those primarily focused on children, youth, and women.  
However, other views also circulated among holiness movements and faith 
missionaries through their periodicals. An article reprinted in the Wesleyan Methodist in 
1900 and written by John A. Marquis, who later became the General Secretary for the 
Presbyterian Board of National Missions and the Board of Home Missions, suggested 
that education could be an aid to mission.52 After Marquis unequivocally stated that 
education was not Christian mission, he wrote, 
Educational missions are an effective means of reaching the children of heathen 
parents. Children are the hope of the Church and the hope of the world. The offer 
of a scholar [sic.] education on the part of Christian missionaries brings them into 
a contact with native boys and girls which would otherwise be denied them. Their 
young minds are prepared for an unbiased and intelligent hearing of the claims of 
the gospel when the age of independent action is reached. The testimony of our 
missionaries to the value of such schools in preparing heathen youth for Christ 
shows the wisdom of their establishment. In many places the Church receives its 
converts nearly altogether from this source.53 
 
Boston in the late nineteenth century, see Benjamin L. Hartley, “Holiness Evangelical 
Urban Mission and Identity in Boston, 1860–1910” (PhD diss., Boston Univ., 2005). 
52 See “Biographical Note/Administrative History” section of Presbyterian 
Historical Society, “Guide to the Board of National Missions Office of the General 
Secretary Records,” accessed November 18, 2019, 
https://www.history.pcusa.org/collections/research-tools/guides-archival-collections/rg-
3001. According to the Presbyterian Historical Archives, Marquis served as the General 
Secretary of the Board of Home Missions and the Board of National Missions from 1918 
to 1930. 
53 John A. Marquis, “Missionary Educational Work,” WM, November 7, 1900, 6, 




Marquis was advocating for the preparatory benefit of educational missions that Gordon 
seemed to despise so. He pointed to the evangelistic properties of schools in making 
converts. 
Throughout the nineteenth century, evangelical mission leaders had engaged in 
debates about the role of education in mission, so Gordon’s and Marquis’ differing views 
were not new. However, Methodist Episcopal Church missionaries had largely ignored 
missiological questions and built schools and orphanages as a matter of practicality. 
Across evangelical denominations, women championed such work because it was open to 
them.54  
Similarly, by the end of the nineteenth century, while evangelical leaders like 
Gordon and Marquis were writing about the nuances of what was and was not mission, 
Wesleyan holiness missionaries rarely engaged in such debates. Not surprisingly, given 
their ties to Methodism, Wesleyan holiness missionaries were writing home about the 
orphanages and schools that they were starting for children who were in need in their 
locations. Missionaries like George H. and Mary Lane Clarke with the Wesleyan 
 
other benefits of education to the missionary enterprise. He suggested that some of the 
other benefits of Christian education included protection for converts so that their 
children would be educated and not fall behind their peers and broadening students’ 
perspectives so that they would be more open to appreciating the “beauties and claims of 
the religion of Christ.” 
54 See Chapter 2 of this dissertation for more on the Methodist Episcopal 
Church’s mission work. 
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Methodists in Sierra Leone, F. Grace Allen and Nellie Reed with the Free Methodists in 
South Africa, and Martyn D. and Anna Matlock Wood with the Association of 
Pentecostal Churches of America in India were among them.55 While they engaged in 
some evangelistic preaching and were careful to emphasize the spiritual nature of the 
schools and homes that they started, they spent much of their time running children’s 
homes and schools. They also forewarned new missionaries to expect to teach children 
when they arrived.56 
However, later female pentecostal missionaries like Trasher with roots in the 
holiness movement faced considerable internal and external tensions in their work with 
children. Holiness movements had affirmed women as evangelists at the same time that 
they upheld a high view of educational and compassionate mission. In contrast, although 
pentecostal women could serve equally as evangelists, leaders viewed “typical women’s 
work” in orphanages and schools as secondary or auxiliary to evangelism, even for 
women.57 Therefore, pentecostal men who cared for children and set up schools also 
dealt with internal and external tensions in their work. 
 
55 See Chapter 4 of this dissertation for more on Wesleyan holiness mission. 
56 For example, see G. H. Clarke to Prof. S. W. Bond, April 5, 1900 in WM, July 
11, 1900, 6, WAHL; F. Grace Allen, “From Miss F. Grace Allen,” WMiss, March 1902, 
7, WCA. 
57 For more on the leadership and roles of women in holiness and pentecostal 
mission, see Robert, American Women in Mission, 231–53. 
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The Pentecostal Standard and the “Denominations” 
In the early twentieth century, there was a widely shared belief that pentecostal 
missionaries were supposed to distinguish their approach to mission from older 
evangelical movements and adhere to a “Pentecostal standard” of preaching the gospel.58 
Mission leaders suggested that the pentecostal type of mission was different from the 
mission practices of evangelical movements that began in the eighteenth and nineteenth 
centuries, commonly referred to as the “denominational societies” or “denominations.” 
Similar to Gordon, pentecostal mission leaders warned against falling into focusing on 
“educational missions.” Such a mission approach that focused on children required long-
term investments that likely seemed incongruent with their premillennialist belief in the 
imminent return of Christ. Nevertheless, pentecostal missionaries continued to engage in 
the same type of work with children as their predecessors. 
Therefore, leaders took up alarmist language. For instance, J. Roswell Flower, the 
Foreign Missions Secretary of the AG in 1920, wrote, 
They cannot follow the methods laid down by those who have gone before them, 
neither can they bend their energies in building up charitable institutions, 
hospitals and schools as do the denominational societies. Pentecostal missionaries 
have a Pentecostal commission--to be witnesses in Jerusalem, in Judea, in 
Samaria and in the uttermost parts of the earth. WITNESSES! . . . It is so easy to 
be turned aside to do work which is very good in itself, but which is short of the 
Pentecostal standard. Our missionaries are in danger of this thing and we need to 
 
58 McGee, Miracles, Missions, & American Pentecostalism, 159–63. 
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pray for them and stand behind them and encourage them and give to them that 
this message may be given to all the world.59 
 
It appeared that for Flower, while educational work with children might be good work, it 
could not be confused with real mission. Flower seemed to equate mission and witness 
with the verbal proclamation of the gospel.  
However, like many pentecostals, Flower did support educational ventures.60 
According to pentecostal historian Darrin Rodgers, Flower was a “champion of 
education.”61 About two years after Flower’s 1920 statements in the Pentecostal Evangel, 
he publicly endorsed the establishment of a school in India. He also promoted the 
creation of Bible institutes and training schools for missionaries. Rodgers suggested that 
Flower’s stances on education might have cost him his post as Foreign Missions 
Secretary in 1923 and later Foreign Missions Treasurer in 1925.62  
 
59 J. Roswell Flower, “The Pentecostal Commission,” PE, June 12, 1920, 12, 
FPHC. 
60 For more on the tension that pentecostals faced in adhering to the “Pentecostal 
standard” and responding practically on the ground, see McGee, Miracles, Missions, & 
American Pentecostalism, 159–63. 
61 Darrin J. Rodgers, “This Week in AG History -- Aug. 16, 1970,” AG News, 
August 16, 2018, https://news.ag.org/en/Features/This-Week-in-AG-History-Aug-16-
1970. 
62 Rodgers, “AG History -- Aug. 16, 1970.” According to Rodgers, in 1914, at the 
age of twenty-five, Flower was elected to serve as the first General Secretary of the 
Assemblies of God. He also managed Gospel Publishing. Then in 1919 he became the 
first Foreign Missions Secretary of the denomination but was not re-elected in 1923. At 
that time, he became the Foreign Missions Treasurer. He was not re-elected as treasurer 
in 1925. He spent a decade in pastoral leadership and served at the district level. Then 
from 1935 to 1959 he served as the General Secretary of the Assemblies of God again. 
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Supporting educational missions could be costly for people like Flower, but for 
those on the ground and keen observers writing about mission, it appeared to be quite 
practical. The pressure to distinguish pentecostal mission from other forms of mission 
was so strong that some writers appealed for help in starting new homes and schools by 
suggesting that their children would be corrupted if they attended schools run by “the 
denominations.”63 Although they couched their concern in moral language, the 
difficulties they faced probably had more to do with preserving the pentecostal version of 
Christianity and ensuring a continued pentecostal identity and presence in the regions 
where they worked. 
However, some, like Leslie Anglin, saw the actual work of the homes as 
evangelistic. Anglin promoted this perspective in his 1921 talk at Barry Avenue Mission 
in Chicago that appeared in the Latter Rain Evangel several months later. He opened 
with, 
 
Rodgers did not cite his source that documented Flower’s support of establishing a school 
in India. However, around the time that Rodgers indicated, Flower made regular appeals 
in the Pentecostal Evangel to support educational works like that of the Anglins. See J. R. 
Flower, “Building the Chapra Mission Station: Note,” PE, April 15, 1922, 13, FPHC; 
Flower, “Great Distress in China,” 4; [Flower], “[Commentary on] the Home of 
Onesiphorus,” 12–13. According to Rodgers, Flower also supported compassionate 
mission activities such as famine relief in China. See Darrin J. Rodgers, “This Week in 
AG History -- April 16, 1921,” AG News, April 14, 2016, 
https://news.ag.org/en/Features/This-Week-in-AG-History-April-16-1921. 
63 For an example of a pentecostal missionary writing disparagingly of sending 
the pentecostal children to “denominational [mission] schools,” see Anderson, “The 
Girls’ School Progressing,” 13. 
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This evening I want to give you a very plain talk. Some have gotten the idea that 
the Anglins have given up preaching the Gospel and gone into Orphanage Work. I 
believe when I have finished speaking you will realize that the work God is doing 
through us is preaching the Gospel.64 
 
Through several pages of text, Anglin sought to give his hearers and readers the rationale 
for raising children in his Christian home. He told stories of supernatural faith, healings, 
and material provision for felt needs. He appealed to his listeners’ pentecostal sentiments 
when he shared his spiritual desires for the children: 
When I see how God so marvelously saves the boys and girls who are brought 
into the home, and realize what it will mean when they become grown, it makes 
me long to bring in everyone I meet, especially when I see God set His seal upon 
them and baptize them in the Holy Spirit.65 
 
Such statements and the illustrative examples he provided supported his argument that his 
work with children was evangelism, but Anglin did not stop there.  
Toward the end of the talk, Anglin made an even bigger claim. He suggested that 
caring for and training children were the best forms of evangelism:  
When we take a little boy or girl into the Home and train him for God it is the 
beginning of great things. You are neglecting your boy and girl God gave you. 
You do not think it worth while to use your efforts on the children, but when they 
are grown it will take ten times the labor to bring them to God. God saved me 
when I was a little boy and He kept me through all these years. . . . We dare not 
neglect the little ones today. We are spending hundreds of dollars preaching the 
Gospel to people who, if they had been trained when they were young would now 
be working for others. It is easy to bring them to Jesus when their hearts are 
tender.66 
 
64 Anglin, “Baptism of the Spirit,” 2–7. 
65 Anglin, “Baptism of the Spirit,” 6. 




To Anglin, monetary investment in children was a much wiser use of missionary funds 
than working with adults. He even used a blatant shaming technique by suggesting that 
his hearers were neglecting their own children and the children overseas. Such words 
appealed to a long-held evangelical belief in the importance of raising children in the 
faith. He also presented his approach as a practical mission strategy—work with “the 
little ones” had immediate and long-term payoffs because they were moldable. 
Although some editors and observers who wrote about evangelical mission would 
not go so far as to say that educational and orphanage work were evangelism, they agreed 
with Anglin’s practical stance. They appealed to what they saw practically happening 
with children in pentecostal missions and suggested that God might be behind it. One 
anonymous author first noted the sad state of “the denominations devoting their energies 
almost entirely to educational work” in a 1921 article that appeared in the Latter Rain 
Evangel.67 Then the anonymous author noted some observations regarding the 
tremendous opportunities that working with children presented:  
From our foreign correspondence it is very apparent that God is dealing with the 
missionaries in a very specific way about the children; from every country they 
are writing in that they are catching the vision of what work among the children 
will mean for the future. Indeed, entrance to many a home, and many a father’s 
and mother’s heart, has been through the child. This appeal for the child is not in 
any way to crowd out evangelistic work; far from it, but if it will serve to 
counteract the neglect of the children in the past, and must realize the vital need of 
 
67 “Hope of the Church,” 9–10. The author was likely the editor of the magazine, 
Anna C. Reiff. A similar article appeared a few years later in the same magazine. See 
“Neglected but Fruitful Ministry.” 
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reaching the child in its youth before it is steeped in idolatry and witchcraft, it will 
have accomplished its purpose.68 
 
The writer’s appeal did not appear to be far off from Marquis’ earlier statements. While 
the author thought that such educational work with children could not be confused with 
evangelism, it was an important, helpful, and necessary work. Paradoxically, she seemed 
to suggest that adults were the true targets of evangelism and yet pushed back against the 
assumption that only adults could be converted. Unlike Marquis, this author gave 
concrete examples to support the argument that work with children was useful. She cited 
the work of the Nortons in India and the Anglins in China as specific anecdotal evidence. 
The article also quoted a letter from Lillian Trasher of Assiout Orphanage in Egypt.69 
Although generally pentecostals sought to distinguish their work from that of 
earlier evangelical movements, for those who worked with children, drawing on aspects 
of their faith identity that all evangelicals held in common provided the best rationale for 
their work. While they faced pressure from within their movement not to conform to the 
missionary approaches of earlier evangelical movements, many entered similar work with 
children in homes and schools.70 Despite the continued assertion that educational works 
 
68 “Hope of the Church,” 10. 
69 “Hope of the Church,” 9–11. 
70 Anderson noted that pentecostals were not only concerned with a “‘spiritual’ 
kind of evangelism” but seemed to be preoccupied with “rescue missions, famine relief, 
feeding the poor, and especially the creation of orphanages and schools to care for the 
many destitute children they came across.” See Anderson, Spreading Fires, 215. See also 
Anderson’s notes about orphanages and schools on pages 221 and 277–78. In contrast, 
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were not true mission, or at best were auxiliary to mission, many of the missionaries like 
the Anglins and Trasher often took the approach of arguing that their work with children 
was evangelistic, not simply preparatory. Just as evangelical parents raised their children 
in the faith, so too these children deserved such care. This approach that Anglin had 
employed in his 1921 talk at Barry Avenue Mission seemed to help missionaries navigate 
the criticisms and pressures that they felt from those who devalued their work.  
Consequences of Changing Religious Identities 
The Anglins were two among many pentecostal missionaries who focused their 
missionary service on working with children and who contributed to the perception of 
pentecostal childhoods and the building of homes. Early on in their work with the Home 
of Onesiphorus, they changed their religious identities from Baptist to pentecostal and 
faced financial consequences because of it. 
The Anglins originally went to China in 1910 as faith missionaries in connection 
with an independent Baptist missionary, the Reverend R. L. Blalock, who had started the 
Baptist Gospel Mission. They began working in Taianfu in 1912. However, sometime 
around 1914, they were introduced to the pentecostal message through new missionaries, 
the Rushins. Later that year, Blalock removed them all from the mission because they had 
 
Melton presented the Anglins’ social mission as an exception to the pentecostal norm. 
Melton, “Pentecostalism Comes to China,” 54. 
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left the “Baptist faith.”71 The Anglins had no connections with the pentecostal movement 
and floundered for a bit while they built up a new support base. Reports in pentecostal 
papers in 1915 and 1916 noted the desperate funding situation in which the Anglins 
found themselves due to their split from the Baptists.72 
 
71 See an account of these events in Daniel Bays, “The Protestant Missionary 
Establishment and the Pentecostal Movement,” in Blumhofer, Spittler, and Wacker, 
Pentecostal Currents, 58; Melton, “Pentecostalism Comes to China,” 52–54. Bays stated 
that the Anglins received pentecostal spirit baptism around 1912 and that the new 
missionaries were unnamed in the record. However, Melton cited 1914 as the year that 
the Rushins arrived and the Anglins were open to their message (53). In 1915, W. W. 
Simpson, a pentecostal missionary, reported on the Rushins’ and Anglins’ history. 
However, although he found a pentecostal revival already underway when he arrived in 
May 1915, he claimed that Ava received “the baptism” while he was visiting. See W. W. 
Simpson to Bridegroom’s Messenger, September 5, 1915 in BM, October 1, 1915, 3, 
FPHC. Melton provided a detailed explanation of the theological disagreements that 
affected the Anglins’ ministry support and the differences among different pentecostal 
groups. See Melton, “Pentecostalism Comes to China,” 52–54. For Blalock’s account, see 
T. L. Blalock, Experiences of a Baptist Faith Missionary for Fifty-Six Years in China 
(Fort Worth, TX: Manney Printing, 1949), 47–48. Leslie’s biographer, Harry J. Albus, 
omitted the Anglins’ pentecostal baptism history and only said that in early 1912 the 
Anglins “organized a mission in Taian.” That same year they took in their first orphan, 
but they did not officially start the home until 1916. See Albus, Twentieth-Century 
Onesiphorus, 47–60. 
72 See Simpson to Bridegroom’s Messenger in BM, October 1, 1915, 3; Ella J. 
Staley, “My Testimony,” BM, March 1, 1916, 4, FPHC; L. M. Anglin, “God Working in 
China,” WE, March 4, 1916, 12, FPHC; “On the Missionary Firing Line: Here and There 
with the ‘Other Sheep’,” LRE, December 1916, 16, FPHC; L. M. Anglin, “Amongst 
China’s Millions,” WE, December 16, 1916, 13, FPHC. Other pentecostal missionaries 
faced similar consequences for changing their religious identities, such as Maria Gerber 
who started orphanages in Zingedere, near Caesarea, Turkey. See T. M. Jeffreys, “Sister 
Gerber’s Orphanage,” Confidence, January 1911, 9–10, FPHC; M. A. Gerber, “Armenia: 
A Revival in Miss Gerber’s Orphanage at Zingedere (near Caesarea),” February 20, 1911 
in Confidence, April 1911, 90, FPHC. 
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While their theological convictions and religious affiliations were changing, and 
their support dropped off, the Anglins decided to start the Home of Onesiphorus.73 As 
their stories began to appear in the pentecostal periodicals, they recruited new supporters. 
While their newly targeted support base desired to distinguish itself from earlier 
evangelical movements, it rallied around long-held evangelical convictions regarding the 
importance of training children in the faith from an early age. It also delighted in hearing 
stories about the spread of faith among children with pentecostal manifestations that 
writers and readers alike attributed to the divine hand. This affinity toward 
supernaturalism and relating the stories of children with extraordinary faith were other 
identifiable historic evangelical traits that the Anglins tapped into to the benefit of their 
ministry.74  
Personal Formative Experiences of the Anglins 
With the pressure that the Anglins faced for changing their religious identities and 
the displeasure that some people within the pentecostal movement had toward 
educational and social ministries, one might wonder what shaped their desires to go in 
that direction. For the Anglins and others, their stance regarding child-focused mission 
was a practical one, but it also grew out of their personal experiences. Leslie’s experience 
of being nurtured in a Christian home, Ava’s experiences as an orphan growing up in a 
 
73 See the next section for more on the start of the Home of Onesiphorus. 
74 For more on this, see Chapter 1 of this dissertation. 
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Christian institution run “by faith,” the presence of supernaturalism in their childhoods, 
and the loss of their only daughter in infancy likely influenced the Anglins’ later ministry 
with children as well as their turn toward pentecostalism. 
Both Leslie and Ava’s childhoods included training in the Christian faith in 
homes where supernaturalism was a prominent feature. Leslie became a Christian when 
he was a child and served as a Sunday school leader from an early age in the First Baptist 
Church in Early County, Georgia. His interest in foreign missions began when he was a 
child. He formalized his Christian commitment through baptism and officially joined the 
church at the age of twelve.75 Daily prayer and kindness to strangers were a part of his 
homelife.76 Supernaturalism was also a part of the family in which Leslie grew up; his 
parents saw God as being personally involved in the details of their lives. Leslie could 
point to two dramatic incidents in his childhood that his mother believed were miraculous 
and providential escapes from death. In the first incident, at the age of two, Leslie’s 
clothes caught on fire, and his father plunged him into a rain barrel. In the second 
instance, at the age of eleven, he nearly drowned in a whirlpool, and his father rescued 
him. These events confirmed to Leslie’s mother, and thereby him, that “God must have a 
 
75 Albus, Twentieth-Century Onesiphorus, 28–29. 
76 Albus, Twentieth-Century Onesiphorus, 25, 29–30. 
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very important work for [him] to do.”77 As an adult, Leslie would recall these incidences 
and their significance related to his work in the Home of Onesiphorus. 
Ava’s childhood was different from Leslie’s but no less influential in their later 
work in the Home of Onesiphorus. She became an orphan when she was five years old 
and was raised and trained in Thornwell Seminary, a Presbyterian orphanage and school 
in Clinton, South Carolina.78 In his diary that his son later edited and published, the 
founder of the orphanage, Dr. William Plumer Jacobs, recorded his experiences of 
relying on God for provision for the children in the orphanage. His diary was a work that 
some compared to George Müller’s Life of Trust.79 As Ava’s guardian, Jacob’s 
supernaturalism influenced her life, and he even mentioned her in one entry. When she 
 
77 Albus, Twentieth-Century Onesiphorus, 26, 28–29. His mother was the one 
who attached spiritual significance for Leslie’s life work to the dramatic events in his 
early life. 
78 Albus, Twentieth-Century Onesiphorus, 32. At the time of Albus’ writing, the 
seminary went by the name Thornwell Orphanage. The orphanage was named after 
famous proslavery Presbyterian minister, James H. Thornwell. Thornwell taught the 
founder of the orphanage, Dr. William Plumer Jacobs, at Columbia Theological 
Seminary, South Carolina. L. Ross Lynn, The Story of Thornwell Orphanage, Clinton, 
South Carolina (Richmond, VA: Presbyterian Committee of Publication, 1924), 25–26. 
For a history of the orphanage, see “About: History,” Thornwell, accessed December 4, 
2019, https://thornwell.org/home/about/#our-history; Lynn, Story of Thornwell 
Orphanage. 
79 See Thornwell Jacobs, ed. Diary of William Plumer Jacobs (Oglethorpe Univ., 




was seven, like Leslie, she too narrowly avoided death when she ran into an ax, an 
experience that Jacobs attributed to the intervention of angels.80  
Although the Anglins rarely wrote about their childhoods, the influences in their 
early lives are visible in their stories about their later ministry with children in China.81 
Extending benevolence to others, supernaturalism, and trusting in God to provide for 
needs were evangelical experiences that one sees both in their childhoods and in what 
they wrote about their work at the Home of Onesiphorus. 
An experience that the Anglins walked through together and rarely wrote about 
likely influenced their desire to start a children’s home as well. When the Anglins arrived 
in China in 1910, Ava was pregnant. Their daughter Margaret arrived in April 1911, but 
she only lived sixteen months. Although they were heartbroken, like other faith 
missionaries such as the Nortons, their faith and trust that God was a good heavenly 
father seemed to carry them through their loss with resilience.82 The Anglins may have 
 
80 Jacobs, Diary, 299. Jacobs referred to Ava Patton Anglin as “little Ava.” 
However, a footnote at the bottom of the page by the editor indicated that she was “now 
an unusually successful missionary in China.” Other sources identified Ava Patton 
Anglin as a graduate of the institution who went on to become a missionary in China. See 
Lynn, Story of Thornwell Orphanage, 194; Albus, Twentieth-Century Onesiphorus, 32; 
Nancy Snell Griffith and Charles E. Raynal, Presbyterians in South Carolina, 1925–
1985: Mid-Century Change in Historic Denominations (Eugene, OR: Wipf & Stock, 
2016), 124. 
81 Leslie’s reference to being saved as a child in his 1921 talk at Barry Avenue 
Mission is one notable exception where he did reference his childhood. See Anglin, 
“Baptism of the Spirit,” 2–7. 
82 Albus, Twentieth-Century Onesiphorus, 38–44. 
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even found solace in the biblical story of God’s sacrifice and resurrection of his son 
Jesus. Their decision in 1916 to start the Home of Onesiphorus likely resurrected their 
hopes for parenthood and helped to fill the void left by their daughter. It also aligned well 
with their evangelical childhoods. 
Like the Anglins, other pentecostal missionaries had formative experiences that 
helped to influence their focus on children in their mission and their turn toward 
pentecostalism, but their paths were different. For instance, Lillian Trasher was raised 
Catholic, became an evangelical, and joined the holiness movement. As a young adult, 
she worked with Miss Mattie Perry in the faith orphanage at Elhanan Training Institute in 
Marion, North Carolina. She became a pentecostal before going to Egypt.83 However, the 
Nortons had no personal connection to children’s homes before they worked with Pandita 
Ramabai and became pentecostals while in India.84 Therefore, although each person’s 
story influenced their narratives, one must look at what pentecostals wrote about in 
common to find their collective narrative—an evangelical background and pentecostal 
beliefs, practices, and experiences. Pentecostals’ evangelical backgrounds included child-
centered features that holiness missionaries and other evangelical groups also shared: 
child theology, narratives about children’s spiritual devotion, family religion, Sunday 
 
83 Trasher, Letters from Lillian, 46, 96–99. For more on Trasher’s life and 
ministry, see the Introduction of this dissertation. See Chapter 3 of this dissertation for 
more on Perry. 
84 For more on the Nortons, see Chapter 3 of this dissertation. 
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schools, and mission targeted at children. Their pentecostal beliefs and experiences, 
especially their emphasis on the Spirit, gave specific contours to their work. These 
common traits influenced pentecostal missionaries to engage in work with children whom 
they believed needed food, shelter, care, or schooling and to train them in specific ways. 
They told stories about their work to a reading public that shared their evangelical 
backgrounds and pentecostal experiences. In doing so, they contributed to a dynamic 
relational exchange that helped to build pentecostal faith-run homes. 
Building Pentecostal Mission Homes Through Relationships 
In a 1917 article in the pentecostal newspaper, the Weekly Evangel, Leslie M. 
Anglin shared the history and mission of the Home of Onesiphorus: 
God has led us to open a home for these children who are cast out without a friend 
except the dear loving Saviour, who said “Suffer little children to come unto me 
and forbid them not.” We let them go to school half a day and the rest of the time 
is spent in learning to work. The girls do sewing and the boys do the hard work of 
the home, such as helping with building, etc. From time to time as we are able we 
want to buy the necessary tools and let them learn a trade of some kind 
It takes from $10.00 to $20.00 a year, according to size, to support a child 
in the home. If only 500 people in the great land of America would become 
interested in saving human souls and bodies, and would undertake to support a 
child just think how many of these little fellows could be brought to God. 
If you could only see the faces of our little boys and girls, and hear them 
pray and see some of the real little girls dancing under the power of the Spirit, you 
would know at once that it pays to invest money in human lives.85 
 
 
85 L. M. Anglin, “Orphan Work in Shantung, China,” WE, August 4, 1917, 11, 
FPHC. The Weekly Evangel was a precursor of the later Pentecostal Evangel, a 
newspaper of the AG. 
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Anglin’s description of the home drew on many important themes that pointed to the 
relational nature of its existence and continuance. He explicitly referenced how their 
relationship with the divine led to the establishment of the home and effected the 
children. He also appealed to human sentiment and emphasized the financial relationship 
needed with people at home to sustain the work. Additionally, the passage contained 
subtle hints that pointed to the home’s relationship with local Christians who had agreed 
to partner with the Anglins when they started the home. Local Christians likely helped 
run the home by teaching in the school and leading the children in sewing and building, 
“the hard work of the home.” Finally, Anglin’s reference to dancing pointed to a 
distinguishing characteristic of pentecostalism that would have contributed to poor 
relationships with other evangelical missions and given pentecostals reason to rally 
around the home.86 
This section shows how the construction of pentecostal faith-run homes took 
place through missionaries’ relationships with the divine, foreign donors, local 
communities, and other evangelical missions. The stories that the missionaries and others 
wrote provided evidence of a dynamic relational exchange of words, prayers, and 
resources among various people that helped to build the homes. Through this exchange, 
 
86 See Ann Louise Wagner, Adversaries of Dance: From the Puritans to the 
Present (Urbana: Univ. of Illinois Press, 1997). Throughout the eighteenth and nineteenth 
centuries, American evangelicals had denounced dancing as an immoral or heathen 
practice. These views continued in the early twentieth century. 
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they also negotiated space for their ideas, mission, and the care of children. However, 
there are also clues that separatism from other evangelical missions, whether forced or 
chosen, also characterized the establishment of some of the pentecostal mission work 
focused on children. 
Relationships with the Divine 
Pentecostal missionaries who built orphanages and children’s homes believed that 
they did so in partnership with God. Therefore, they presented their work as God’s work. 
In their writings, they testified that direction from the divine caused them to begin their 
homes and continued to sustain them as they communicated with the divine in prayer and 
faced trials. They continually stated their trust in God to supply for their needs and help 
them overcome difficulties. Missionaries presented their sincere beliefs, but their 
presentations also contained unconscious self-serving rhetoric. Invoking God made it 
difficult for anyone to question the validity or wisdom of their ventures or methods. It 
also encouraged independence from human authorities and even created opportunities for 
them to abuse power. By acknowledging the missionaries’ simultaneous sincerity and 
rhetoric, one can see that missionaries’ communication about their relationship to the 
divine served several important functions. Missionaries’ presentations of their 
relationships with God validated the missionaries’ work to readers, provided some 
protection from readers who may not have valued their work, helped the missionaries 
persevere in building the homes when they faced trials, and inspired their readers’ faith.  
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Leslie Anglin illustrated how missionaries presented their relationships with God 
to a reading public. Throughout his writings, Anglin continually told stories of how God 
guided and provided for them in their work with the Home of Onesiphorus. Anglin 
presented his and his wife’s relationship with God as the most important relationship of 
their early work. Early in the Home’s history, he wrote,  
The dear Lord has answered the prayers of His children and we have been moved 
to establish a work here, the results of which will stand through the eternal ages. 
Praise the name of Him who never leaves us or forsakes us. 
The Lord has made it clear to us that it is His will to take in three more 
little orphans, even though we are now pressed financially. To enable us to feed 
them, the Lord is helping some in the home to make sacrifices until the load is 
lifted somewhat.87 
 
Anglin did not supply details about why or how they knew that “the Lord” had made it 
clear to them to begin taking in children in this early narrative. However, in his 
description, Anglin clearly presented “the Lord” as the main actor leading and enabling 
the work. Anglin even credited God with giving members of the home the ability to make 
material sacrifices when funds were short.  
Later, the narratives that the Anglins shared in the 1920s contained descriptions of 
other supernatural manifestations and connections to the divine that seemed to validate 
their work. After the Home of Onesiphorus had been operating for several years, in the 
1920s, they retold the stories of how they had felt led to start the work through dreams 
and visions. The Anglins told their readers of the Harvester about the dreams and visions, 
 
87 Anglin, “Amongst China’s Millions,” 1916, 13. 
 
387 
coupled with encounters with children in need, that led them to start the Home of 
Onesiphorus back in 1916.88 In one vision that Leslie related in 1921, Ava had seen a 
large tree growing up with many brightly lit branches and the word “quickly.” With five 
years of history to point to and the benefit of hindsight, the Anglins testified to 
understanding the vision and seeing it confirmed through their work. In retrospect, Leslie 
said that Ava felt her vision had meant that God wanted them to “cooperate with Him in 
quickly building up” the Home that he had established. The Anglins had entered the work 
and seen it grow rapidly in the five years. By mid-1921, they reported that there were 
three hundred children in the Home.89 By continuing to present the Home of 
Onesiphorus’ connection to God, Anglin helped to ensure that his readers would value 
their work and perhaps support it financially. 
Later, in June 1927, Leslie told his readers about a dream in which he saw 
children streaming into their house with a sign over it that read “Home of Onesiphorus” 
in Spanish.90 Soon after, they took in a widow and her three boys and officially launched 
 
88 See Leslie’s narratives about the start of the home in Anglin, Harvester, July 
1921, 1; Anglin, “Home of Onesiphorus,” June 1927, 1–2; L. M. Anglin, “The Vision of 
the Peanut Field,” Harvester, June 1927, 2, KAI; L. M. Anglin, Repairing the Breach 
(Chicago: Home of Onesiphorus, 1933). For an account by their biographer of how the 
Home started and its early days, see Albus, Twentieth-Century Onesiphorus, 45–64. 
89 Anglin, Harvester, July 1921, 1–3. 
90 The Anglins spent three years as missionaries with the Southern Baptists in 
Mexico before going to China. That may explain why Leslie dreamt about words in 
Spanish. See Albus, Twentieth-Century Onesiphorus, 33. 
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the Home.91 After telling about the dream that started the home, Anglin reported that now 
there were “650 babies, boys, girls, old men and women, and Chinese workers.” 
Reporting such growth served to authenticate the dream and provided evidence to readers 
that the blessing of the divine hand was upon the work. Such divine validation 
encouraged their readers to give to the work. However, the Anglins also sought to 
encourage their readers’ faith through their stories and articles.92 
Other missionaries also told stories of how they felt led by God to start their 
homes. Sometimes they reported that funds seemed to come in miraculously to confirm 
that the divine was directing the work. For instance, Nettie Nichols told about the start of 
Apostolic Faith Mission in Ningpo, China:  
About four months ago God called me to come to this city and open a home for 
famine orphans and other outcast and needy girls in China. It was very wonderful 
how God Himself had all planned for the opening of the home. Within three days 
from the time He definitely spoke to me He sent the money for the opening of the 
home. The sender knew nothing of this step, living in America; but she heard 
God’s voice spoken to her to send me that sum and very much wished it to be 
used for a Children’s Home of our own. Before God definitely called me, He had 
the means on the way. When I stepped out to follow Him in the opening of the 
 
91 Anglin, “Home of Onesiphorus,” June 1927, 2. The three boys were likely the 
three children he referenced in his 1916 article. See Anglin, “Amongst China’s Millions,” 
1916, 13. 
92 For instance, Anglin wrote, “Each month we want to fill The Harvester with 
such reading as will give the reader a deeper conception of the truth that is in Jesus. We 
want to make the word of God more real to his people and strengthen the faith of the 
saints everywhere.” L. M. Anglin, “The Harvester,” Harvester, January 1930, 2, KAI. 
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home I found He had the house, native helpers and even furniture all prepared. 
Praise His dear holy name. Oh, it is so sweet to follow Jesus.93  
 
Nichols continued by telling about the eleven girls in the home and the physical and 
spiritual changes that she saw taking place in their lives. She asked for prayers for an 
“outpouring of the Latter Rain upon our household” and stated her assurance that God 
would send it. In closing her letter, she reiterated her belief in the leading and guiding of 
God: the “government of the home is upon His shoulders. I feel the work is entirely His, 
yea, His own planting.”94 Such confidently expressed faith in God filled the pages of 
pentecostal periodicals. There were no coincidences or happenstance for pentecostals— 
only a good God working out the details behind the scenes that enabled the homes to 
start. 
Missionaries’ expressed beliefs that God was leading them in their work at least 
publicly quelled the fears of mission leaders back home who felt that starting a home was 
ill-advised. For example, in 1922, Olga Aston decided to open a home in India.95 
Editorial comments after her letter, likely from J. R. Flower, the Mission Secretary of the 
AG at the time, expressed reservations about Miss Aston’s ability to provide a home for 
 
93 Nichols to Sister Sexton, “Pentecostal Work in Ningpo,” 2. Nichols mentioned 
that Ningpo was “the oldest mission field in China.” The readiness with which she found 
a house, native helpers, and furniture indicates that she may have taken over another 
Protestant mission. 
94 Nichols to Sister Sexton, “Pentecostal Work in Ningpo,” 2. 
95 See Aston, “A New Mission Station in India,” 12. 
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the homeless babies she was taking in. After suggesting that the work was too much for 
her, the editor commented, “But she must follow the leadings of the Lord and surely He 
will provide the proper quarters and means for providing for her babies.96 Although 
missionaries who did not oversee children’s homes sometimes expressed similar 
sentiments, it was especially common for those who started children’s homes to do so. 
Usually, those who started homes did not have funds in hand or the financial backing in 
place to support their large works. While their statements about God’s leading and 
provision may appear to be rhetoric to raise funds or justify independence, the 
missionaries sincerely believed that God was guiding and providing for them and so 
communicated that to their audiences. 
Pentecostal missionaries also believed that God cared for them when they faced 
trials. Belief in such a relationship with the divine proved useful in helping them 
persevere through difficulties such as natural disasters, famine, and sickness in their 
children’s homes. One sees evidence of this in the mission discourse when missionaries 
expressed thanks to God for protecting them and the children in their charge when 
calamities struck their region. In 1917, Anglin wrote, 
The Lord has been especially good to us and in our large family of about fifty 
there has not been a single death or a real serious case of sickness for any length 
 
96 [J. R. Flower], “[Editorial Comments on] a New Mission Station in India,” PE, 
July 8, 1922, 12, FPHC. 
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of time. The Lord has answered prayer in every case of sickness in the home. 
Praise God!97 
 
However, healing and protection were not the only reasons why missionaries expressed 
their faith and trust in God. They often did so when circumstances did not seem to 
warrant it, such as when children died or buildings collapsed. Such expressed faith 
seemed to be useful to them in sorting through their difficult circumstances and served as 
examples for their readers in learning to trust God.98 
Leslie Anglin suggested that God had given them visions over the years to 
withstand tests to their faith:  
One test was the criticism of other saints of God who evidently did not realize that 
every man has his own ministry given him by the faithful Holy Spirit who directs 
the whole body of Christ. Such remarks as “I am sorry to see that Brother Anglin 
has given up evangelistic work,” and “this is only a work among children” often 
caused us grief and sorrow.99  
 
Anglin then shared about a vision that he had of peanut plants in a field. What appeared 
to be a field of empty peanut plants turned out to be full of hidden peanuts. He felt that 
the peanuts were the children and older people whom others did not care to serve. As 
 
97 L. M. Anglin, “Taianfu, Shantung, China,” WE, June 30, 1917, 12, FPHC. 
Anglin expressed similar sentiments again in L. M. Anglin to Homeland Friend, August 
24, 1923 in BM, September and October 1923, 2, FPHC. 
98 For example, see the faith expressed by Mattie Ledbetter, “Sister Mattie 
Ledbetter Writes,” August 12, 1913 in BM, October 1913, 2, FPHC. Even after their 
mission house caved in, Ledbetter stated, “God gives us great victory in our souls and the 
sweet assurance that the answer to this prayer is coming.” 
99 Anglin, “Peanut Field,” 2. 
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much as he was surprised by the number of peanuts that he had discovered in the field in 
the dream, he knew that he would be “astonished at the amount of rich fruit these poor 
unprospective boys and girls would bear in the Kingdom of heaven in the future.”100 
Then he told how one of their oldest boys was now a helper in another mission.101 Such 
stories strengthened the belief that the work would produce the desired results and gave 
missionaries defenses for boldly facing opposition. 
For some, like Lillian Trasher, the fact that the work got off the ground and 
prospered despite opposition were signs that the divine hand was in it. She told her 
readers how she received no support when she began Assiout Orphanage in Egypt and 
how fellow missionary Brother Post “could not see that it was God’s place for me.” 
However, she shared how she trusted God and how God moved the work forward little by 
little through small donations. She declared, “The Lord always gave me just enough.”102 
Later, in 1920, after noting that some critics had told her not to take in more children, she 
expressed her faith: 
I have found out that “Our God is able to supply ALL our needs according to 
riches in Glory,” and even though I don’t know where it is coming from, and new 
children keep coming in, yet God has never failed us once. “Faithful is He who 
calleth you, who also will do it.”103 
 
100 Anglin, “Peanut Field,” 2. 
101 Anglin, “Peanut Field,” 2. 
102 Trasher, “‘Suffer the Little Children’,” 6–8. 
103 Lillian Trasher, “Sister Lillian Thrasher [sic.] Writes,” May 27, 1920 in BM, 




Trasher followed her pronouncement of resolute faith in the face of criticism by a report 
on the status of her building projects: 
Our building is getting along fine and all paid for, so now we have started to build 
a new chapel, or rather a large room 30 feet by 15, for prayer or school room. I 
have been wanting this for a long time, so praise God now we will start the new 
room in a few days.104 
 
Trasher’s report on the status of the building served as material proof to legitimize her 
ministry with children. 
Like Trasher, many pentecostal missionaries presented their relationships with 
God as a matter of trust and provision in small ways. Rather than boasting of large funds 
coming in, missionaries expressed their faith and trust in God and told about small 
amounts arriving at opportune times and being the exact amount needed. They interpreted 
these simple provisions as signs of a God who was intimately involved in the details of 
their work. They adopted such an interpretation out of faith, but also out of necessity. In 
the 1920s, the AG Foreign Missions department struggled to provide funds for its 
missionaries.105 The stories that pentecostal missionaries told about their work in 
 
104 Trasher, “Sister Lillian Thrasher [sic.],” 3. 
105 In September 1922, an anonymous commentator in the Pentecostal Evangel, 
likely J. R. Flower, presented Leslie Anglin’s work as a model to follow because of his 
focus on sustainability. The comments indicated that the Foreign Missions Committee 
wanted to see all the missions become self-supporting because they had only been able to 
send $25 a month to each missionary for the past two years. However, the commentator 
also wondered how the missions could get the funds needed to purchase the equipment 
that would help them become self-supporting.” See [Flower], “[Commentary on] the 
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children’s homes being initiated and sustained by a loving heavenly father revealed a 
deep faith. However, through their writings about their relationships with the divine, 
missionaries also validated their work and generated interest in it. Their relationships 
with the divine also helped them work through distressing theological issues that had 
practical bearings on their homes. 
Relationships with People at Home 
Pentecostal missionaries viewed their work in children’s homes not only as one of 
partnership with God but also partnership with people at home. They sought to invite 
their reading audiences into the work that they believed God was doing or wanted to do 
in their homes. Some used indirect approaches, while others made direct appeals for 
funds. Through their writing, pentecostal missionaries developed relationships with 
people at home that were characterized by mutual encouragement, monetary and prayer 
support for the mission work, and feelings of intimacy. 
Like George Müller, some missionaries avoided direct appeals for help and built 
relational bonds with people at home indirectly. They encouraged and reinforced giving 
and faith practices by telling stories of God’s provision for the material needs of their 
homes and describing aspects of their spiritual lives. For example, in 1920, Lillian 
Trasher wrote about taking in new children but not having enough beds. She knew that 
 
Home of Onesiphorus,” 12–13. The comments as well as previous comments made in 
other issues of the magazine revealed a committee strapped for funds. 
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she desperately needed more beds for the home and even cried about it. Telling about the 
incident, she said, 
Well, I just said, Lord, I can’t help it. If you will send the money we will get the 
mattresses. So I just turned the case over to the Lord, and tried to forget. 
Early Monday morning your letter came. I was so nervous when I saw the mail I 
could hardly open it. I just felt like God knew how badly we needed the 
mattresses and quilt, and yet my faith “sort of waivered,” but when I opened your 
letter and saw the draft for $50, I knew at once that the Lord had foreseen my 
need several weeks before hand and had sent it in just in time. It is so wonderful 
to see how God works from day to day; and how with the prices as high as they 
are, God has always supplied our every need. Isn’t it strange that we could ever 
doubt Him for a minute, when He has always been so faithful?106 
 
Trasher drew connections between her prayer and the timing of the person’s giving that 
pointed to her belief that God was involved in the details of her life and could 
communicate with people. Her story also showed how she believed a reader had been the 
answer to one of her prayers. The donor probably had heard about her work through 
previously published stories. Relating the story likely encouraged more giving and built 
the faith of the donor and others reading the story. It is also clear that the incident that 
Trasher related had encouraged her as well. 
Another indirect approach that missionaries used to expand their financial 
relationships with people at home was to report about specific needs in their homes 
without directly asking for monetary assistance. Some took the approach of stating what 
 
106 Trasher to My Dear Sister Sexton in BM, October and November 1920, 3. 
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it would take to meet the need and how to pray.107 For instance, in 1917, Leslie Anglin 
wrote, 
There are many more poor orphan boys and girls in this section of the country 
who would shine as precious jewels in the Kingdom of our Lord if only we could 
bring them in. We are crowded for room just now, and we are praying that God 
will give us the means to build a few more rooms to our house.108 
 
By sharing his story and asking readers to pray, Anglin indirectly encouraged them to be 
part of the means in answering the prayer. Jennie Kirkland wrote similarly from India 
about the need to open an orphanage and training school for girls and young women in 
1922: “The story MUST be told, the buildings must go up, I only ask an added interest in 
your prayers as I undertake, in His name, the supervision of the houses and dormitories 
and school buildings for girls. . .”109 Kirkland connected her storytelling to building the 
home and school. Although she did ask for prayer, she avoided directly soliciting funds. 
 
107 For example, see E. May Law to Sister, June 22, 1918 in BM, September 1, 
1918, 3, FPHC. She said it would take several hundred dollars and more workers to open 
a school for one hundred girls in a city in China that would be able to board forty of the 
students. 
108 L. M. Anglin, “Amongst China’s Millions,” WE, October 6, 1917, 11, FPHC. 
109 Kirkland, “Building a Mission Station,” 12. For another example, see Norton 
and Norton to [Unspecified] in BM, July 1921, 3. For single female missionaries like 
Kirkland, there was the added challenge that some viewed building projects to be a man’s 
domain. According to Kirkland, some people in the movement criticized her for engaging 
in building as a woman, but other women appealed to the public perception that they 
were engaging in work outside of a woman’s domain to garner sympathy and support. 
Kirkland, “Building a Mission Station,” 12. One example of mission leaders using the 
situation of a female-directed mission station to generate sympathy and support for 
building projects in Chapra, India is Sara Coxe, “Building the Chapra Mission Station,” 
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Despite the faith mission approach of avoiding direct appeals for assistance, some 
missionaries like Leslie Anglin did invite people at home to support individual children 
and enter a type of benefactor relationship. For instance, in 1919, Anglin wrote, 
One day the Spirit’s prayer through me was, “Send us five missionaries, five 
thousand dollars and one thousand children for the Home.” I wonder if there are 
not some of God’s children who are willing to help answer this prayer by giving 
some of their means to help carry on the work here? At the present rate of 
exchange $3.00 a month will support a child in the Home. Just think what it will 
mean in eternity. A child saved from sin and made a living stone in the temple of 
our God. If you could have seen some of the bright faces turned toward me as I 
preached some of the deeper truths to them yesterday in church surely you would 
be anxious to have part in this work. You can not all come and be missionaries 
but there are very few of you who cannot support a child and earnestly pray for 
the salvation of its soul. . . . 
How precious it was where we saw little John filled with the Spirit and 
praising God in English. He came to us a little fellow of the street. He was almost 
naked and sick. It was so cold and the poor little fellow’s feet were swollen and 
cracked open. We anointed him and prayed for him, God healed him. Last year he 
was the only one in school who was perfect in all of his examinations. There are 
others just as precious in the sight of God but as yet they have not come in contact 
with Jesus. They are yet lost in darkness. God has opened the “Home of 
Onesiphorus” to be a lighthouse to just such as these who are lost in dark China. 
Will you help us to bring them in?110 
 
Leslie Anglin’s words revealed the relational nature of his approach. The “Spirit’s 
prayer” was Anglin’s way of communicating that he believed God was directing him. 
The rest of the letter was a call to action for his readers that included emotive language, 
concrete avenues of participation, and an illustrative example of a specific child. Anglin 
 
PE, April 15, 1922, 13, FPHC; Flower, “Building the Chapra Mission Station: Note,” 13; 
William K. Norton, “A Visit to Chapra,” PE, April 15, 1922, 13, FPHC. 
110 L. M. Anglin, “Taianfu, Shantung, China,” CE, August 23, 1919, 9, FPHC. 
 
398 
invited his readers into a dynamic relationship where they could be part of the means of 
“saving” individual children spiritually and physically. The systematic approach to giving 
that he proposed resembled approaches of earlier Methodist Episcopal Church and 
holiness missionaries and current child sponsorship funding models. The sort of 
relationship he proposed with an individual child not only provided funds, but it also 
contributed to building a sort of intimacy between supporters and supported children. 
Such perceived intimacy reinforced collective pentecostal identity. 
Anglin and others also directly sought out relationships with donors for building 
projects to provide better housing for the children or expand the departments of the 
homes. This technique transferred some of the need for faith to the supporter who had to 
trust God to provide for the funds that they sent in response. One of the most interesting 
direct schemes in Anglin’s writing to invite readers to participate in the ongoing building 
of the Home was his proposal that people take up shares in the Home of Onesiphorus. In 
the June 1927 edition of Harvester, he told how they wanted to increase the industrial 
department, buy farmland, and build better houses for the children. After casting the 
vision, he began his invitation by saying, “I am sure that there are many thousands of 
God’s children in the world who would like to have a share in this blessed work.” 111 His 
idea was a unique mixture of capitalism and spirituality—recruit investors for the 
 




building of his institution that would serve humanitarian and spiritual purposes in the 
lives of the children. The shareholders would not receive any return on their investment 
other than an eternal reward. He promised to send shareholders a certificate that they 
could show to their friends. He encouraged them to do so and closed his advertisement 
with, “Remember that there are many who are waiting for a good opportunity to invest 
their money in a work that will pay good interest in eternity.”112 The Bovyers of the 
Home of the Nazarene had also introduced a similar scheme in their circular letter 
thirteen years earlier.113 
Missionaries like the Bovyers and Anglins viewed their relationships with people 
at home as one of partnership in faith. In their stories, they often reported on the results 
that they attributed to prayers and giving. They also testified to the ongoing building 
taking place in their homes and urged for more participation.114 At the beginning and 
close of their letters, missionaries often thanked their readers for their gifts and support 
and acknowledged the sacrifice that donors made in their giving. The closing words of 
 
112 Anglin, “Shares in the Home,” 3. 
113 Bovyer and Bovyer, “[Circular Letter],” No. 4; Home of Nazarene, 
“Certificate of Shares,” 1914, Collection 131, box 2, folder 7, BGCA; J. W. Bovyer and 
A. E. Bovyer, “Circular Letter,” No. 6, November 1, 1916, Collection 131, box 2, folder 
7, BGCA.  
114 For example, see the reports on building projects and continued requests for 
support in Trasher, “Sister Lillian Thrasher [sic.],” 3; Lillian Trasher to My Dear Sister 
Sexton, December 17, 1920 in BM, January and February 1921, 3, FPHC; Lillian 
Trasher, “From Sister Lillian Trasher,” March 31, 1921 in BM, May and June 1921, 3, 
FPHC; L. M. Anglin, “The Home of Onesiphorus,” PE, November 10, 1923, 12, FPHC. 
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the Bovyers in a 1916 newsletter summed up their thoughts regarding their work and 
those involved:  
We have been encouraged and strengthened by the knowledge that you have been 
faithfully “holding the ropes.” All the self-denial, the sacrifice, the prayer and the 
labor of love will not be in vain. We can realize, in a measure at least, what it 
means to the bodies and minds of the little girls, to be rescued from a life of 
cruelty, suffering and shame. Can we estimate what it may mean to them 
spiritually. Perhaps rich blessings to their souls, and through them to others.115  
Evangelicals like Bovyer had been using the phrase “holding the ropes” since the days of 
William Carey.116 It conveyed the role that those at home had in the missionary 
venture—they were the lifeline that connected missionaries and their ministries to prayer, 
funds, encouragement, and more. The missionaries in charge of pentecostal children's 
homes encouraged the formation of these relational bonds across continents by appealing 
to readers’ spiritual and emotional sentiments regarding children. 
 
115 Bovyer and Bovyer, “Circular Letter,” No. 6, 2. 
116 Carey’s friend Andrew Fuller, who was one of the men to send him off to 
India in 1793 described Carey’s mission using an analogy of going down into a deep, 
unexplored mine. It was as if while Fuller and the other Baptist men were discussing the 
importance of going down into the mine, Carey said, “Well, I will go down, if you will 
hold the rope” and then made them all take an oath not to let go of the rope while they 
remained alive. Peter J. Morden and Ian M. Randall, Offering Christ to the World: 
Andrew Fuller (1754–1815) and the Revival of Eighteenth-Century Particular Baptist 
Life (Carlisle, Cumbria, UK: Paternoster, 2003), 136. For more on Fuller, see Peter J. 
Morden, “Andrew Fuller and the Baptist Missionary Society,” Baptist Quarterly 41, no. 3 
(2005): 134–57; Michael D. Mullen, Timothy D. Whelan, and John Coffey, eds., The 
Diary of Andrew Fuller, 1780–1801, The Complete Works of Andrew Fuller, vol. I 
(Berlin: De Gruyter, 2016).  
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While missionaries’ narratives helped to create relational bonds with people at 
home that contributed to the construction and maintenance of their mission homes for 
children, they also perpetuated the “White Man’s Burden” or what is now called the 
“white savior complex.”117 The phrase became associated with the idea that the West was 
morally obligated to uplift and encourage the progress of non-white peoples in other 
lands. It justified Western imperialism.118 When supporters read about how their small 
contributions were bringing about physical and spiritual changes among the children, it 
reinforced the widespread belief in the superiority of the Western methods of education 
and child-rearing. The missionaries’ narratives also contributed to the spread of the 
“White Man’s Burden” by over-crediting the role of people at home while downplaying 
the role of local people in building the homes. The emphasis on faith, the invitation to 
participate in the missionaries’ work, and the reporting on the supporters’ gifts being the 
answers to prayer, tended to obscure the local material and human resources that 
contributed to the homes’ construction.  
 
117 The phrase “The White Man’s Burden” was taken from a poem by Rudyard 
Kipling, published in 1899, that justified the American takeover of the Philippines. See 
Rudyard Kipling, “The White Man’s Burden,” Fordham University, last modified 
October 24, 2019, https://sourcebooks.fordham.edu/mod/Kipling.asp. 
118 Miwa Hirono, “Civilizing Missions of the Past and Present,” in Civilizing 
Missions: International Religious Agencies in China, Culture and Religion in 




Relationships with Locals 
Relationships with locals were an important, though complex, aspect of building 
the homes. When read against the grain, the missionaries’ narratives of the homes 
revealed a story somewhat different from the “savior complex” that their narratives 
perpetuated. The construction of pentecostal homes involved a dynamic, though not 
necessarily equal, relational exchange with local communities and people who were 
seeking care for vulnerable children. Although the contributions of local people were 
relegated to the background of the mission discourse, there are clues that some local 
people donated funds and resources to the homes, and locals brought children to live in 
the mission homes. A fair number of local people also worked in the homes. Some of 
these locals were Christians, while many were not. Locals’ contributions to the building 
and maintenance of homes stand in contrast to historical narratives that portray Christian 
missions only as imperialistic institutions. 
Even though many children ended up at pentecostal mission homes because 
missionaries gathered them in, according to mission narratives, others ended up there as a 
result of local adults and children searching for means to preserve children’s lives.119 
Local adults brought abandoned or starving children to the homes, and others deposited 
their own children in the homes when spouses died. For instance, Nettie Nichols told how 
 
119 Harry J. Albus, Samuel, My Friend (Grand Rapids, MI: Eerdmans, 1966), 46–
48, recounted how Anglin went out and gathered 101 children from the surrounding 
countryside who were starving. 
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a father of several young children had recently lost his wife. Feeling unable to care for 
them alone, he brought the children to her orphanage.120 The father that Nichols 
described likely lacked resources within his extended family to help care for the children 
and viewed the mission as a kind of extended kin structure.121 Unaccompanied children 
also appeared on the homes’ doorsteps, whether by their own initiatives, like the boys in 
Anglin’s talk at Barry Avenue Mission, or that of anonymous adults.122 Children often 
had family members nearby who would visit them or whom they would visit.123 
It is also likely that some locals saw pentecostal and other evangelical 
missionaries and the homes that they ran as the means to resist cultural norms that they 
deemed detrimental to children. Though much less frequently than in the holiness 
mission discourse, the pentecostal mission discourse included references to specific 
aspects of Chinese and Indian cultures that missionaries viewed negatively, such as 
 
120 Nettie D. Nichols, “Ningpo, China,” PE, March 22, 1918, 10-11, FPHC. 
121 See Semple, “Making Missions,” for more on extended kin structures and 
mission. 
122 Anglin, “Baptism of the Spirit,” 3. See also the story of how David Chen found 
his way to the Home of Onesiphorus when he was twelve in Phyllis A. Milkon, Earthly 
Angels: David Chen’s Survival of Famine and Persecution, 100th birthday reprint ed. 
(Bend, OR: Burgess Creative Ventures, 2007), 3–6, 13. 
123 For instance, when social unrest affected Assiout orphanage, Lillian Trasher 
sent all children from Assiout to live with relatives and had the gardener take other 
children down the river to their relatives. See Lillian Trasher, “God’s Protection through 




infanticide.124 While these practices may have been widespread, locals did not 
universally accept them. Based on the clues in the missionaries’ narratives, it seems that 
there were some locals who silently, but deliberately, worked in opposition to these 
customs in their lands. They rescued children in their midst from the negative effects of 
these practices and placed them in pentecostal mission homes. For instance, Marie 
Stephany talked about the Chinese practice of drowning infant girls and then told the 
story of how locals brought her a baby girl, presumably one that was left for dead by her 
parents.125 The local actors in such stories remained in the shadows of the missionaries’ 
narratives, and thus their roles in building the homes remained somewhat hidden to the 
public. However, their decisions to save children were one of the ways that pentecostal 
mission homes were populated with children.  
There is also some evidence that local people contributed resources to the homes 
by giving monetary donations and food on credit. Lillian Trasher was one of the few 
missionaries who told stories of receiving gifts from the Egyptian population and faced 
 
124 Although missionaries’ narratives perpetuated stereotypes regarding the 
inferiority of certain cultures, much of their critique of culture involved practices that 
would be condemned according to today’s international standards on human rights, such 
as foot binding, child marriage, and infanticide. For a history of infanticide in India and 
China, see Rashmi Dube Bhatnagar, Renu Dube, and Reena Dube, Female Infanticide in 
India: A Feminist Cultural History (Ithaca, NY: State Univ. of New York Press, 2005); 
Michelle T. King, Between Birth and Death: Female Infanticide in Nineteenth-Century 
China (Stanford, CA: Stanford Univ. Press, 2014); D. E. Mungello, Drowning Girls in 
China: Female Infanticide since 1650 (Lanham, MD: Rowan & Littlefield, 2008). 
125 Marie Stephany, “Miss Marie Stephany,” LRE, July 1928, 17, FPHC. 
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criticism from people at home for taking funds from Muslims and others who did not 
share her faith.126 In 1918 she told readers that the monthly cost to run the Assiout 
Orphanage was $250. At that time, she said that “Nearly every bit of it comes from 
Egypt. See how great our God is! He has said, ‘Ask and ye shall receive,’ also, ‘Your 
heavenly Father knoweth what things ye have need of.’”127 Even as she invited her 
readers to give toward the work, she presented local people as the ones who were 
answering her prayers. Not all homes experienced the same local support as Assiout 
Orphanage, but Anglin also indicated that local people supported the Home of 
Onesiphorus. During a particularly hard time in the Home when there were increased 
anti-foreign sentiments in China, he recorded the ways that he saw God providing for 
their need for grain. He told how local men gave the Home grain on credit. He also 
mentioned that a local woman gave a monetary donation.128 
Perhaps the most influential way that local people contributed to the building of 
the pentecostal mission homes was by serving as workers. Locals took on permanent 
roles as teachers, matrons, gardeners, cooks, seamstresses, and more that helped to 
 
126 For example, see Trasher, “‘Suffer the Little Children’,” 7; Lillian Trasher, 
“The Sultan of Egypt Visits Our Orphanage,” BM, March 1921, 1, FPHC. 
127 Lillian Trasher, “Letter from Sister Lillian Trasher of Assiout, Egypt,” CGE, 
January 13, 1918, 2, FPHC. 
128 L. M. Anglin, “Fourteen Days Experience and Answers to Prayer,” Harvester, 
October 1927, 2–4, KAI. 
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maintain the homes.129 Others filled temporary roles in the actual construction of 
buildings.130 Some people became workers in the mission because of their connection to 
the Christian community in their locations. Others simply had specialized skills in 
building, farming, weaving, and other industries that were useful to the home. Many 
simply served as day laborers for building projects. Perhaps the largest group became 
workers out of need. Most of the homes that admitted children in need also admitted 
adults in need.  
Widows were a key group of workers who contributed to the operation of the 
homes, some of whom were mothers who accompanied their children. The ones who 
were mothers were looking for a means to provide for their children and themselves. 
Pentecostal homes provided one option and allowed the mothers to be in proximity to 
their children. Trasher and Gerber put them to work in cooking, baking, cleaning, doing 
laundry, and milking for their homes.131 Without the widows, it would have been difficult 
for homes to provide these essential services. 
 
129 See M. A. Gerber, “Armenia: A Letter from Sister Gerber,” Confidence, 
January 1911, 9, FPHC; Lillian Trasher, “‘Forget Not All His Benefits’,” LRE, 
September 1920, 11, FPHC; Christie, Called to Egypt, 45–46. 
130 See Coxe, “Building the Chapra Mission,” 13. 
131 Gerber, “Armenia: A Letter,” 9; Christie, Called to Egypt, 45–46; The 
Harveys, who operated Sharannagar Mission in India, told numerous stories of taking in 
widows. It is likely that they put the widows to work like other mission homes. See James 
Harvey, “Nawabganj, Gonda Dis., U. D., India,” CE, June 28, 1919, 11, FPHC; Harvey 
“City of Refuge,” 3; “From Our Letters,” LRE, November, 1919, 22, FPHC; James 
Harvey to [Unspecified], n.d. in BM, April and May 1920, 3, FPHC; Harvey and Harvey, 
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However, as Beth Baron noted, in Assiout Orphanage, after children were 
weaned, their mothers did not have charge over them. The children moved to separate 
sleeping quarters overseen by older children. Baron stated that the missionaries separated 
the widowed mothers from their children once they were no longer breastfeeding to 
remove undesired influences such as “uncleanness, cursing and ignorance.”132 This 
practice meant that widows and their weaned children would have slept in separate 
buildings and experienced some social distancing. However, they likely still had contact 
with each other due to their physical proximity. In this way, widows who lived and 
worked at the orphanage maintained some connection with their children that they would 
have lost if they had felt forced to abandon them as some widowed mothers without 
means of livelihood or extended family support did. Still, as Baron pointed out, with the 
social separation and Trasher taking on the role of mother to all, such widowed mothers 
likely experienced “a profound sense of loss.”133 Despite the care and protection that 
 
“Taken Them In,” 3; James Harvey, “Brother James Harvey Writes,” BM, January and 
February 1921, 3, FPHC. 
132 Baron, Orphan Scandal, 71. 
133 Baron, Orphan Scandal, 71. Baron referenced Florence Christie’s account of 
division of responsibilities and living quarters in the orphanage. In her description, 
Christie made no reference to forced separations but simply stated that widows were not 
allowed to care for the children due to the same reasons that Baron stated. Each 
demographic had their own building or sleeping quarters. The widows’ house was close 
to the nursery. See Christie, Called to Egypt, 45–46. There also may have been practical 
space considerations at play in the separation by demographics. Trasher repeatedly stated 
that there were overcrowding issues in the Orphanage. For example, see Trasher to My 
Dear Sister Sexton in BM, October and November 1920, 3; Lillian Trasher, “About 
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widows received in entering pentecostal mission homes, the widows’ stories point to 
imbalances of power that were part of missionaries’ relationships with locals, especially 
those who provided the labor for menial tasks in the homes. Their stories also provide 
evidence that the children in pentecostal orphanages were not all orphans. Many were 
simply children in need.  
Although pentecostal missionaries served as the parental figures to all in the 
homes and thus held positions of power, at least in the missionary discourse, for the most 
part, pentecostal writers did not tend to infantilize the workers or grown mission 
children.134 Instead, they seemed to value the mature contributions that local workers and 
grown children made to the mission. In fact, in one of Trasher’s stories, she indicated the 
enormous value of Zeacheah, who was a local woman and the matron of Assiout 
Orphanage.135 In India, Mary Courtney Norton wrote about Sakodabai, a local Bible 
woman, with esteem and respect for her contributions to their mission. She also quoted 
letters from her husband, Will, in which he referred to Mr. Navitt, an Indian Christian, as 
 
Orphans in Assiout Egypt,” BM, January and February 1921, 3, FPHC. For more on 
Trasher and Assiout Orphanage, see the Introduction of this dissertation. 
134 At least on one occasion, Albert referred to some of the men who had grown 
up at Boys’ Christian Home as “married boys.” See Norton to Sister Sexton, in BM, April 
15, 1909, 1. However, more often he referred to them as young men. See Fordsham, 
“Plague and Famine,” 1. 
135 See Trasher, “‘Forget Not’,” 11.  
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a faithful friend and co-worker.136 In many pentecostal settings, missionaries presented 
children raised in mission homes as important workers in the cause of the gospel. They 
could be sent off as pioneer missionaries to evangelize remote regions of their own 
countries.137 Pentecostal missionaries seemed eager to send the grown children to staff 
mission schools and stations.138 Some grown children even took over the leadership of 
the children’s homes.139 
As this section has shown, relationships with locals were complex and less visible 
than other relationships in the pentecostal mission discourse. However, missionaries’ 
 
136 Norton, Pilgrims in India, 41–44, 90–91, 127–28. 
137 Norton and Norton, Instead of a Visit, 56–60, presented their method of 
posting Indian evangelists to work in their mission stations as the best method for 
evangelizing India. They first told the story of Kubera, one the Christian workers who 
was responsible for important aspects of the mission and had been raised in Boys’ 
Christian Home. They asserted that the workers raised in Boys’ Christian Home and 
Bahraich Orphanage were prime workers for the evangelistic cause. In one sentence they 
did refer to the grown boys as “boys,” but their use of quotes and the sentiment conveyed 
indicated that they were not implying that grown boys were still boys, but capable 
workers. Will Norton’s “native name” meant “Elder Brother,” rather than “Father” like 
Albert Norton’s title, so there was some flattening of power, although a hierarchy still 
existed. In addition, although the Nortons still argued that an experienced missionary 
should still oversee the work and the finances, this seemed to be a means of reassuring 
their readers and supporters of accountable use of funds. 
138 See Anglin, “Peanut Field,” 2. 
139 For instance, Samuel Hsiao, who was raised in the Home of Onesiphorus, 
served as Anglin’s assistant for many years. Later he became chairman of the board for 
the Home in China and managed a branch of the Home. See Albus, Samuel, My Friend, 




relationships with locals played an integral role in building pentecostal children’s homes. 
Locals made up the bulk of the workers in the homes, supported the building of the 
homes with material resources, and helped to populate the homes with children. 
Relationships with Other Missions 
Similar to their relationships with locals, pentecostal missionaries’ relationships 
with other Christian movements were complex, characterized by both relational exchange 
and separatism. These relationships were also somewhat hidden in the mission discourse. 
One must deduce them from passing comments and references. There are some 
indications that their relationships with other movements were less than cordial. Yet, at 
other times they seemed to interact with other Protestant missions as concerned friends 
and co-workers.  
In some settings, like China, pentecostal missionaries faced exclusion from the 
other Protestant missions. According to J. Gordon Melton, “older churches came to see 
Pentecostals as competitors who were offering not just a variation of Protestantism, but 
an unacceptable, disruptive, even heretical message.”140 Therefore, Protestant missions 
dismissed missionaries like the Anglins who became pentecostals. Melton stated further 
that “by 1914, all the Pentecostals in China were totally cut off and isolated from the 
mainstream of Chinese Protestantism.”141 Such isolation likely created solidarity among 
 
140 Melton, “Pentecostalism Comes to China,” 52. 
141 Melton, “Pentecostalism Comes to China,” 53. 
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pentecostals and generated support for pentecostal children’s homes from sympathizers 
back in the USA. In the cases of the Anglins and Maria Gerber in Turkey, pentecostals 
did seem to rally around their homes when faced with dire financial circumstances after 
becoming pentecostals.142 The homes’ continued existence as pentecostal homes serves 
as evidence that the pentecostal movement supported them. 
While not all locations were as hostile to pentecostals and pentecostals did not 
initially try to separate themselves from other Protestants, like holiness groups before 
them, pentecostals did begin to advocate for relational separatism from other Protestant 
missions. Often they based their arguments on perceived worldliness in other 
denominations. For instance, Paul Anderson, pentecostal missionary in India, wrote to 
request support for the establishment of a pentecostal boarding school for girls. His 
rationale included disparaging comments about the negative influence of sending 
pentecostal children to “denominational [mission] schools.” He contended that such 
schools were detrimental to the spiritual lives of their mission children and the 
pentecostal mission work. He wrote,  
In most of these schools, if not in all, a spirit of worldliness is prevailing and as a 
rule, a spirit greatly opposed and antagonistic to Pentecost. The results of sending 
the children to such schools are plainly seen. On leaving school they have to 
 
142 For accounts the Anglin’s financial troubles, see Simpson to Bridegroom’s 
Messenger in BM, October 1, 1915, 3; Staley, “My Testimony,” 4; Anglin, “God 
Working in China,” 12; “Missionary Firing Line,” 16; Anglin, “Amongst China’s 
Millions,” 1916, 13. For accounts of Gerber’s financial difficulties after aligning with 




unlearn a lot of things they have learned before they are of any use to us 
whatsoever. Thus much time, labor and money is lost to the missionary and his 
work, while the children also have to go through many things which they might 
have been spared could we provide for them as we desire, and as we feel God 
would have us provide for them.143 
Anderson’s assessment contained both a judgment of other Protestants’ lifestyles and 
observation about the hostility that some Protestants had toward pentecostal theology. 
Such rhetoric gave pentecostals a reason to rally around the building of homes and 
schools for children in their movement. 
However, even in China, where relationships between pentecostals and other 
missions were very strained, during times of increased difficulties, Protestant 
missionaries in the same locality assisted each other. For instance, during the same 
difficult time that Anglin reported that local people had supported the Home of 
Onesiphorus, he also reported how Methodist and Baptist missionaries in their city 
checked on them and gave financial donations to the Home.144 Therefore, separatism was 
not the only characteristic of pentecostal mission homes’ relationships with other 
missions. Other missions sometimes participated in the exchange of resources that helped 
to build the homes.  
 
143 Anderson, “Girls’ School Progressing,” 13. 
144 Anglin, “Fourteen Days,” 2–4. 
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Forming Pentecostal Childhoods in the Homes 
In 1917, Leslie Anglin drew his history and vision of the Home of Onesiphorus 
together in the last paragraph of an article:  
If the Lord tarries a few more years many of our girls and boys I hope will be out 
in the service of the Master, and they will be different to what other workers are, 
because they will have been brought up in the nurture and admonition of the Lord 
from childhood.145 
 
Anglin was appealing to evangelicals’ collective consciousness that valued and believed 
that adults should train children in the Christian faith from an early age. Through his 
writing, he advocated for the importance of pentecostal childhoods and wrote about the 
life of the home. 
By 1927, Anglin’s theology of the Home of Onesiphorus and the role that 
institutions like it could have in the spread of the gospel had developed further: 
We are doing our utmost to make this a real home for the children in every sense 
of the word. We teach them that they are the creation of the great God and though 
they are poor and helpless they can become men and women in the true sense of 
the word. Mine and my wife’s rooms are so situated the boys can come to us from 
their yards by coming to our front door and the girls can come to us by coming to 
our back door. They are free to call us at all times of day or night. Old and young 
come to us with their troubles.146 
 
Anglin articulated some of the ideas that he sought to instill in the children, including 
their value in God’s sight and their potential. Anglin emphasized the homelike 
 
145 Anglin, “Orphan Work in Shantung,” 11. 
146 L. M. Anglin, “The Home of Onesiphorus Not Merely an Orphanage,” 
Harvester, June 1927, 4, KAI. 
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environment that he and his wife were trying to create to help form the children and the 
parental roles that he and Ava played. For Anglin, what went on in the home, or the 
“homelife,” was the most important factor in raising the children. The beliefs and values 
that they instilled in the children’s childhoods would help to determine if the children 
would be effective or “useful” adult Christians who would help to build the local church. 
Part of Anglin’s strategy in making the Home of Onesiphorus feel like it was the 
children’s home and helping them realize their potential was to put them to work and 
give them responsibilities in the Home. He believed his strategy was effective: 
Our boys and girls have responded so wonderfully when we have given them 
places of responsibility that we have become to look on them as little men and 
women. We have found that they have mettle in them that astonishes one when 
we realize that they have come from destitute homes without hope in life. I fully 
believe that it is the home-life that has brought out the mettle in these children and 
is developing them into useful men and women.147 
 
In his narrative, Anglin struck a balance between protecting children and giving them 
opportunities to work and develop practical skills. This balance is striking because he 
wrote during a time when childhood was becoming more sentimentalized than in 
previous generations, and children were simultaneously becoming more protected from 
exploitation and restricted from work worldwide. He created a vision of pentecostal 
childhoods for his reader that was empowering, communal, and practical. However, 
 
147 Anglin, “Not Merely an Orphanage,” 4. 
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Anglin was not simply creating a vision; he was also enacting his vision on the ground 
and forming pentecostal childhoods for the children in his care. 
This section shows how missionaries wrote about life in the homes for their 
reading public and formed pentecostal childhoods. First, it examines how they presented 
their motivations and desired outcomes of the homes to transform children in need into 
useful Christians. Next, it digs deeper and looks at the intercultural non-kin influences in 
the homes. Then it examines the “practical faith life” that missionaries taught children in 
the homes. Lastly, it reviews how the stories of the children’s religious experiences 
functioned in the formation of pentecostal childhoods in the wider pentecostal movement. 
Motivations and Desired Outcomes 
Much like the evangelical women’s missionary movement and the holiness 
movement before them, pentecostal missionaries’ desired outcomes in their homes was to 
see children in need transformed into useful Christians who would be the evangelists, 
workers, and Christian homemakers for the local church. Their mission was somewhat in 
tension with the pentecostal urgency to convert as much of the world as possible before 
the return of Christ. As Anglin did, they often expressed this tension with phrases such as 
“if the Lord tarries” or “until the Lord returns.” The idea was that as long as there was 
still time, they should raise a generation to be the members of self-sustaining churches in 
every locality. They desired to see households of “children of God” established across 
countries. The major method for creating households of adult Christians was to start with 
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surrogate homes for children in need. The missionary discourse shows that in such 
institutions, missionaries contributed to forming pentecostal childhoods.  
In the missionary discourse, pentecostal missionaries narrated how children in 
need formed the nucleus of their mission homes. Pentecostal missionaries told stories 
about the desperate situations in which they found children. Some indicated that they 
started homes because hungry and ragged children came to their doors. Others already 
had mission stations, and they told how locals brought them abandoned or sick children. 
Missionaries cited natural calamities and social problems, such as famine, flood, 
genocide, infanticide, parental deaths, slavery, and child neglect or maltreatment, as the 
reasons that there were children in need in their midst. Children living with disabilities 
such as the lame or blind also made up the population of children in need whom the 
missionaries took into their surrogate homes because there were few alternatives for 
them.  
Missionaries narrated being moved, often by “the Spirit,” to act with compassion 
after seeing the state of the children or hearing about the situations that they faced. 
However, the mission to rescue the children was never divorced from their wider mission 
aims of saving people’s souls—the reason that the missionaries had gone to their 
respective fields in the first place. Missionaries narrated the immediate benefit they saw 
in taking in children. However, they often pointed to the long-term investment they were 
making and the potential that the children held for the spread of Christianity in their 
regions. In one published letter, writing from Sharannagar Mission in India, James and 
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Esther Harvey told several stories of taking in children in need and asked their readers the 
question, “Would you have taken them in?” Remarking on one girl, they said, “She is in 
school now and we trust that she will some day make a worker for the Lord.”148 
Similarly, Lillian Trasher wrote, “I am hoping for the greatest usefulness in their lives as 
they grow to manhood and womanhood and some day many of them will be leaders 
among their people. I believe the training they have received in our orphanage will be the 
greatest benefit.”149 
However, missionaries were not naïve. They knew that despite their desires and 
efforts, not all the children in their midst would become Christian workers. For instance, 
in writing about a new mission compound that she was helping to build in India, Jennie 
E. Kirkland stated, “To be sure, all who come into the Orphanage will not be Bible-
women, but we are trusting that a strong band of ‘called out’ ones shall be trained for the 
work among India’s Purdah and Harem women!”150  
Missionaries faced pressure to produce results. Therefore, those who worked with 
children constantly advocated for the value of creating pentecostal childhoods. They 
appealed to the Bible, visible short-term results, and reason. Lillian Trasher wrote, “I 
have no large reports to send in as my kind of work don’t make much show now, but I 
 
148 Harvey and Harvey, “Taken Them In,” 3. 
149 Trasher, “‘Suffer the Little Children’,” 8. 
150 Kirkland, “Building a Mission Station,” 12. 
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trust when Jesus comes He will find me ‘so doing,’ for He said, ‘Inasmuch as ye have 
done it unto the least of these, ye have done it unto me.’” Trasher then thanked her 
readers for helping to “feed and clothe my babies.”151 The Bible proved to be a great 
source for arguing for the importance of pentecostal childhoods and the value of 
investing in the children. However, often missionary narratives told stories of children 
being engaged in the work of the mission even before they were fully grown. It was not 
uncommon to hear of bands of older children handing out literature and going on tours. In 
1926 Marie Stephany told how little children from the mission were singing and selling 
copies of the gospel in the street. 152 Stories like Stephany’s suggested that perhaps the 
mission could be realized sooner than expected. However, if the biblical mandate or 
immediate results were not enough, some missionaries like Anglin appealed to reason by 
laying out the mission in practical monetary terms. After the Home of Onesiphorus had 
been operating for eleven years, Anglin compared the costs of equipping a Christian 
worker sent from the USA and the costs involved in raising a Chinese child and investing 
in their Christian work. He suggested that investing in raising native workers was a much 
better use of the funds.153 
 
151 Lillian H. Trasher to Brother, n.d. in CGE, March 27, 1915, 4, FPHC. 
152 Marie Stephany, “The Gospel among the Women and Children,” LRE, 
November 1926, 18–20, FPHC. 
153 L. M. Anglin, “Facts Worth Considering,” Harvester, October 1927, 6–7, KAI. 
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As it was in most other mission groups, for pentecostals, the formation of 
childhoods that reflected their movement was part of their larger mission to reach the 
world with the gospel of Christ. While compassion and human sentiment were certainly 
involved, missionaries saw raising children in surrogate pentecostal homes as strategic. 
Training children from an early age to be the Christian workers for the pentecostal church 
was an extension of evangelical approaches to mission and an intricate part of evangelical 
identity that pentecostals continued to enact. Therefore, despite theological differences 
between pentecostals and other evangelical groups, their motivations and desired 
outcomes for the children in their homes were virtually identical to other evangelicals. 
Intercultural Non-Kin Influences 
The formation of pentecostal childhoods took place through intercultural non-kin 
influences.154 When read against the grain, the missionaries’ stories revealed a variety of 
intercultural influences on the formation of pentecostal childhoods as various players 
navigated their space in the homes. Complex, intercultural negotiations took place in the 
homes among multiple actors who had competing priorities and different beliefs and 
 
154 My use of the term intercultural, versus cross-cultural or multicultural, 
emphasizes the multidirectional mixing of cultures in the pentecostal homes. I base my 
interpretation of this term on models laid out in Anthony J. Gittins, Living Mission 
Interculturally: Faith, Culture, and the Renewal of Praxis (Collegeville, MN: Michael 
Glazier, 2015), 15–24. However, I do not use the term intercultural with the same 
emphasis as Gittins. He suggested that a truly intercultural community does not privilege 
one cultural group above another. Rather, all are equal. While acknowledging this may be 
an ideal for which to aim, I contend that intercultural can still be used to describe cultural 
mixing that contains unequal power dynamics. 
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practices. Cultural and religious diversity characterized the influences on the homes. 
While missionaries typically held places of power as the directors of the homes, local 
actors also played many roles. They accounted for a high percentage of the workers 
running the homes. These factors certainly meant that children raised in these homes had 
childhoods that were different from those of children raised in local families. However, 
their formation took place as more of a mixing of cultural influences rather than forced 
Americanization or Christianization. 
Like holiness missionaries, pentecostal missionaries often took on the parental 
roles in the homes and conceived of the residents as their children and families. Leslie 
Anglin expressed these ideas: 
We have tried from the beginning to make this a HOME for these destitute people 
and not merely an institution. We have tried to be a father and mother to all, even 
the most unlovable ones. We try to bring up each one in the fear and admonition 
of the Lord, believing that if we bring up a child in the way that he should go he 
will not depart from it when he is old.155  
 
The arrangement that Anglin described was one of domestic intimacy with non-kin 
children. Although missionaries may have assumed the role of parents, children and local 
communities likely conferred parental titles on missionaries because they functioned in 
that role and cultural etiquette called for it. Children developed strong feelings of 
attachment and love for their parental figures and often viewed them as saving their 
 
155 Anglin, “Home of Onesiphorus,” November 10, 1923, 12. 
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lives.156 Whether missionaries chose or had their roles conferred or both, as parental 
figures in the homes, their influences on the formation of pentecostal childhoods were 
significant.157 Therefore, missionaries’ Western, Christian, and pentecostal ideas about 
life, God, family, and the home were influential in forming pentecostal childhoods.  
Men and women alike served in the parental roles in the homes and thus 
influenced the formation of pentecostal childhoods. The early pentecostal approach to 
ministry was similar to the holiness movement and more egalitarian than other Protestant 
denominations. It allowed women to serve equally as evangelists and missionaries and 
likely contributed to the involvement of missionary men in the promotion and care of 
children.158 Opening traditional men’s roles to women may have correspondingly opened 
women’s traditional roles to men.  
Missionaries also served as the spokespeople for the pentecostal mission homes 
and thus shaped readers’ perceptions of the intercultural influences on the homes and 
pentecostal childhoods. Due to their positions of power, missionaries’ views on various 
cultural practices carried the most weight for the reading public and in the life of the 
 
156 For instance, a study of adults who had been raised at the Door of Hope in 
Shanghai found that the grown children felt deep affection toward their former caregivers 
and credited them with saving their physical lives. See Gronewold, “A New Family,” 
281–98. 
157 Chapter 4 of this dissertation covers the limits of such family-like 
arrangements. 




homes. They regularly shared stories that presented local cultures in disparaging ways, 
especially regarding the treatment of women and children and religious practices that 
they deemed to be harmful or, at the very least, unhelpful. However, missionaries also 
showed awareness of many social customs to which they adapted out of necessity. For 
instance, they often drew on local knowledge when it came to building projects, 
acquiring food, and promoting customs that they deemed acceptable.159 Therefore, 
although missionaries served as gatekeepers and powerful influencers, pentecostal 
childhoods in these homes involved exposure to much local knowledge and influence.160  
Cultural influences in the homes were not solely Western and often involved more 
than one local ethnic group or language-group.161 “Native” or local workers and older 
children did much of the work in caring for the younger children and staffing the schools 
connected to the homes.162 Therefore, local workers also experienced domestic intimacy 
with non-kin children in the homes. For instance, in 1911 Maria Gerber wrote, 
 
159 Lillian Trasher even told her readers that she involved the children in the 
“planning and arrangement of the home.” Trasher, “‘Suffer the Little Children’,” 7. 
160 For instance, although missionaries emphasized the influence that they were 
able to have on people who came to participate in the building of their homes, the visitors 
likely brought their own influences as well. For instance, see the description of local 
people building the Chapra Mission Station in India in Coxe, “Building the Chapra 
Mission,” 13. 
161 This was especially true in the Indian homes. 
162 For examples of older children looking after younger children, see Trasher, 
“‘Suffer the Little Children’,” 8; L. M. Anglin, “Practical Religion Taught in the Home,” 
Harvester, June 1927, 5, KAI. 
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The number of our orphaned Armenian children at present is 196, with 8 teachers, 
3 native evangelists, and we have 4 foreigners and from 15 to 25 widows to do the 
washing, cooking and sewing for our orphans; also some six men for teaching 
trades, for housework, and for night watching.163 
 
Many more locals than foreigners were directing the daily operations of Gerber’s home. 
While it is likely that some of the widows were mothers of the children in the home, 
many others would have been unrelated and possibly from different cultural backgrounds. 
When missionaries were forced to leave, these local workers became even more 
influential. Gerber’s workers and Trasher’s matron Zeacheah, teachers, and gardener took 
charge of the homes when circumstances forced the missionaries to leave.164  
Studies of pentecostalism also suggest that new cultures formed in pentecostal 
mission homes because of intercultural engagement rather than through complete cultural 
dominance by Westerners. Like all pentecostal groups and institutions, pentecostal 
mission homes placed a greater emphasis on the Spirit and faith than homes run by other 
historical experience-oriented groups, such as the holiness movements and Methodists. 
However, Western missionaries were not solely responsible for this emphasis. As 
scholars have pointed out, pentecostalism shared characteristics with expressions of 
 
163 Gerber, “Armenia: A Letter,” 9. 
164 Trasher was forced to evacuate Egypt in 1919. See Trasher, “‘Suffer the Little 
Children’,” 6–8; Trasher, “God’s Protection’,” 14–19. Gerber was forced to evacuate 
Turkey and wrote letters about the work in her orphan home continuing without her in 
1915 and 1916. See M. A. Gerber, “Sister Gerber,” Confidence, November 1915, 213, 
FPHC; Maria A. Gerber, “Orphan Work in Turkey,” WE, February 12, 1916, 12, FPHC; 
Gerber, “Famine Orphans of Turkey,” 12. 
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popular religiosity in Asia, Africa, and other parts of the world. Its experiential nature 
and emphasis on supernaturalism would have felt familiar to local workers and children 
in the homes. Pentecostalism was closer to indigenous religions than other Protestant 
forms of Christianity that privileged dogma over experience and believed that 
supernatural miracles had ceased in the first century. These similarities are one of the 
reasons scholars of pentecostalism believe that pentecostalism has spread rapidly. It was 
easily adaptable to local contexts.165 
A close reading of the missionary discourse and studies in pentecostalism reveal 
that there was a mixture of intercultural influences on the formation of pentecostal 
childhoods in pentecostal mission homes. Various actors, including other children, 
experienced domestic intimacy with non-kin children as they lived and worked together 
in the homes. Their influences helped to form pentecostal childhoods. 
Training in Practical Faith and Trades 
The stories that missionaries shared about teaching and training children 
encouraged readers to pray and give to the work of the home, but they also provided 
insight about the nature of the formation of pentecostal childhoods in the homes. 
 
165 For example, see Anderson, Introduction to Pentecostalism, 193–95, 208. 
Sung-Gun Kim also drew parallels between pentecostalism and shamanism in Korea. See 
Sung-Gun Kim, “Pentecostalism, Shamanism and Capitalism within Contemporary 
Korean Society,” in Spirits of Globalization: The Growth of Pentecostalism and 




Missionaries orchestrated the lives of the surrogate homes to reflect pentecostal identity 
and thereby formed pentecostal childhoods in specific ways. The missionaries’ narratives 
pointed to two important aspects of training that helped form pentecostal childhoods. 
Training in practical faith was a hallmark of all pentecostal children’s homes, while 
training in practical trades was an integral part of some homes. 
Pentecostal missionaries were characterized by their lives of faith. Therefore, it is 
not surprising that training the children in their homes in practical faith was an important 
aspect of the homelife. Writing in 1927, Leslie Anglin declared, 
Every one in the Home is being taught the practical faith life. The very fact that 
we are dependent on God makes real the fact that our Father who cares for the 
sparrows will provide for all who put their trust in Him. We have no specified 
support from any religious society and we never know from what source our daily 
needs will be supplied, therefore all are taught to pray earnestly “Give us this day 
our daily bread,” and believe God to do it.166  
 
The Anglins taught the children in the Home of Onesiphorus to believe that God was a 
good father whom they could trust to provide for their needs.167 For Anglin, an aspect of 
the “practical faith life” was that one should share whatever the good father provided 
with others who were in need. Anglin taught the children and other residents of the Home 
 
166 Anglin, “Practical Religion,” 5. 
167 Anglin, “Practical Religion,” 5. 
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of Onesiphorus to “love their neighbor as their self.”168 Other missionaries told stories of 
children sacrificing food so that others might eat.169 
Lillian Trasher also related several stories about the children in Assiout 
Orphanage adopting the “practical faith life” approach: 
My matron, Zeacheah, a native, a diamond taken from the rough, said to me this 
morning, “Miss Lily, do you know what the girls do now when they want 
something?” “No.” “Well, they just pray for it. When I ask one of the girls if she 
needs a dress or a pair of stockings, she says, “Why yes, Auntie Zeacheah, I just 
prayed for that last night.” 170 
 
Trasher continued with a story about the children asking the cook for meat for their meal. 
The cook said no because they did not have any. Trasher continued, “But the children 
said, ‘Yes,’ and sure enough along about three o-clock a man came and brought us half a 
sheep as a gift.”171 These stories helped to validate Trasher’s work to her readers because 
they provided evidence that the mission was moving forward and producing results. They 
also indicate that the “living by faith” approach characterized pentecostal childhoods. 
However, the missionaries’ focus on faith in their narratives tended to downplay 
the suffering and sentimentalize or even romanticize the difficult circumstances in which 
many children continued to live. Although missionaries did not tend to leave out facts 
 
168 Anglin, “Practical Religion,” 5. 
169 For instance, see Esther Harvey, “The Transforming Power of the Gospel: A 
Plea for Sobbing, Sorrowing India,” LRE, July 1924, 21, FPHC. 
170 Trasher, “‘Forget Not’,” 11.  
171 Trasher, “‘Forget Not’,” 10. 
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about the hardships that they faced, because their emphasis was on faith and trust, the 
reality of some of their situations and how it affected children was often lost. For 
instance, when Lillian Trasher wrote about the wonderful provision of funds to supply 
beds for her children, it took the focus off the fact that she had children sleeping five or 
six to a bed.172 Other reports written not long after said that there were eight or nine 
children to a bed.173 So while the focus on small victories was encouraging to readers and 
helped the missionaries cope with the intense demands of running the homes, the reality 
was likely much harder. It was not uncommon to hear of missionaries suffering from 
nervous collapse or long illnesses brought on by stress or lack of medical facilities. Some 
even died.174 Besides, although being crammed into beds may have been better than 
living on the streets for the children—the alternative for many—the homes had limited 
space. Missionaries advocated taking in more children and trusting God to provide, but 
the living conditions, especially as the intake of children outpaced the building of 
facilities, likely left much to be desired.175 Although missionaries did not paint pictures 
 
172 Trasher to My Dear Sister Sexton in BM, October and November 1920, 3. 
173 “With the Women in Egypt,” LRE, March 1921, 12, FPHC. 
174 For instance, see C. Norma Derby to Homeland Friend, May 30, 1924 in BM, 
July and August 1924, 4, FPHC. 
175 For instance, Maria A. Gerber stated that she told the workers of her homes to 
take in more children and trust God to provide for them. Maria A. Gerber, “Famine 
Orphans of Turkey,” WE, October 28, 1916, 12, FPHC. John Norton framed taking in 
more boys even when the offerings had been short as their faith being stretched. See 
Norton to Friend and Donor in BM, March, April, and May 1926, 3. 
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of opulent homes and did mention some of the hardships, their faith emphasis created 
idyllic pictures of homes that obscured the physical realities on the ground. In addition, 
while they sometimes referred to the social and political realities of their contexts, their 
stories often lacked contextual information. Therefore, sometimes stories from one 
location were interchangeable with stories from others. As such, they presented 
pentecostal childhoods as uniform, when they likely looked somewhat different in each 
context. 
Missionaries also formed pentecostal childhoods by setting up schools attached to 
their homes to train children in practical skills that would enable them to continue 
pursuing the pentecostal mission of extending the faith around the world. The general 
approach was to focus on basic Bible knowledge, primary-level academics, and practical 
trades. Although pentecostal missionaries valued the lives of individual children and thus 
sought to rescue them out of desperate situations, their general approach to education 
provided few other options to children beyond a primary education that included studying 
the Bible, English, local languages, arithmetic, and geography.176 While many children 
raised in contexts of poverty likely had even fewer educational options than those raised 
 
176 See the description by a local teacher of what the school in Assiout Orphanage 




in pentecostal mission homes, other well-established Protestant missions offered 
opportunities for higher education.177 
The preferred educational approach in some homes, such as the Home of 
Onesiphorus and the Home of the Nazarene, was to teach the children practical trades. 
“Industrial training,” as it was called, was an integral part of homelife. This approach was 
not unique to pentecostal homes, but it was in step with what many other Protestant 
missions were doing at the time.178 In much of Anglin’s writing, he advocated for 
industrial training for the children in his school. Anglin saw such training as empowering 
and practical because it would ensure that the children would have a way to support 
themselves once they left the Home of Onesiphorus. According to Anglin, early in their 
homes’ history, they had to decide if they were going to educate the children. They 
decided to do so because they did not want them to fall behind other children. Over time, 
Anglin introduced training in such industries as milling, weaving, printing, carpentry, and 
 
177 For instance, the Methodist Episcopal Church set up institutions of higher 
education in many of its locations for male and female students. See Barclay, History of 
Methodist Missions.  
178 For instance, the Committee of Reference and Counsel of the Foreign Missions 
Conference of North America advocated for the use of industrial training in missions in 
China among other forms of education. See Chinese Educational Commission, Christian 
Education in China a Study Made by an Educational Commission Representing the 
Mission Boards and Societies Conducting Work in China (New York City: Committee of 




sewing.179 In Assiout Orphanage in Egypt, Lillian Trasher said that the children were 
learning to make Turkish rugs: “This will enable those who leave us to be able to support 
themselves. We hope in a few weeks to begin to teach them other things so they, like 
Paul, will be able to work with their own hands.”180 Trasher’s reference to Paul points to 
the “tent-making” approach to Christian mission that she and Anglin were trying to 
cultivate through the training in their homes.  
Commentary and stories about practical training happening in the mission homes 
promoted the idea that such training held much promise for extending the Christian 
mission. They also indicated that pentecostals were aware of the possibility of imposing 
Western ways onto the children. In September 1922, an article appeared about the Home 
of Onesiphorus in the Pentecostal Evangel. A commentator, likely J. R. Flower, 
introduced a letter written by Anglin describing the mission of the home. The 
commentator offered his interpretation of Anglin’s approach: 
The plan is to take in the outcast, clothe him, house him and feed him in the 
Chinese fashion. He does not purpose to lift him out of his natural environment 
and to make an American out of him. He will still be a China man after he has 
passed through the institution, but he will be a Christian Chinaman. He will be 
taught a trade so that he can support himself. He will be taught the Word of God 
 
179 See Anglin’s descriptions of his objective and approach to training the children 
in practical work in Anglin, “Amongst China’s Millions,” 1917, 11; L. M. Anglin, “The 
Home of Onesiphorus,” PE, September 2, 1922, 12, FPHC. 
180 Trasher to Brother, n.d. in CGE, March 27, 1915, 4. However, by the next 
year, a teacher reported that this type of training had ceased, although they hoped to start 
it up again. See Gadallah, “Missionary Returns from Egypt,” 13. 
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and given just enough education so that he can use his Bible in preaching to and 
teaching others.181 
 
At the time, the commentator’s description of Anglin’s approach would have come across 
as positive to his readers. It seemed to depart from the “civilizing” approach to mission 
because it did not attempt to change the children’s cultural orientation too much. In his 
letter, Anglin described how giving a child too much education was unhelpful because it 
might simply set him up to be unwilling to work with his hands (work that could 
potentially prevent him from going hungry).182 What pentecostal commentators and 
missionaries did not seem to recognize at the time was that the practical, industrial 
approach in many ways was still a form of cultural imperialism that projected 
missionaries’ Western ideas of what education should look like onto native childhoods.183 
Anglin’s educational approach and that of many pentecostal mission homes also 
meant that children’s educational and vocational choices were somewhat limited. 
Although there is evidence that some of the children from the Home of Onesiphorus went 
on for further studies, they did so through schools that were not affiliated with 
 
181 [Flower], “[Commentary on] the Home of Onesiphorus,” 12–13. 
182 Anglin, “Home of Onesiphorus,” September 2, 1922, 12. 
183 For a nuanced discussion of the relationship between Christian mission, 
cultural imperialism, and the educational policies of Protestant missions in China, see 
Paul W. Harris, “Cultural Imperialism and American Protestant Missionaries: 
Collaboration and Dependency in Mid-Nineteenth-Century China,” Pacific Historical 
Review 60, no. 3 (1991): 309–38. 
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pentecostalism.184 There is also evidence that as Trasher’s work grew, she did allow 
some of her children to go on for further studies as money and talent allowed.185 Despite 
these examples, the primary formative approach to children’s education in the homes in 
the early part of the twentieth century was at a basic and rudimentary level. The 
missionaries did not share any stories of children being raised in the home and going on 
to further studies. Instead, they shared success stories of boys and girls who were raised 
in the surrogate homes and sent out as Christian workers.186 This reflected their desired 
outcomes. 
However, despite the limits and the privileging of missionaries’ ideas and 
purposes for education, as this chapter has already shown, local people were seeking out 
alternatives for their lives. Therefore, Western education and Christianity held appeal. 
The practice of giving children a basic primary education and training in practical trades 
provided opportunities for some children to receive training that they would not have 
otherwise received. This training likely helped them navigate their changing worlds at the 
turn of the twentieth century. 
 
184 For instance, David Chen studied at Moody Bible Institute. See Milkon, 
Earthly Angels, 45–48. 
185 For instance, see Christie, Called to Egypt, 45. 
186 For example, see L. M. Anglin, “Our First Missionaries,” Harvester, June 
1927, 3–4, KAI. 
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Training in practical faith and trades were aspects of pentecostal mission homes 
that helped to form pentecostal childhoods. Missionaries’ stories about this training 
contributed to the public picture of the homes and pentecostal childhoods. Their stories 
and observers’ commentaries contained subtle assumptions about Western methods of 
education and indicated that children’s vocational and educational choices were 
somewhat limited. However, the narratives showed that missionaries viewed the 
formation happening in their homes through practical training positively. They believed 
that their approaches contained the promise of a self-sustaining indigenous church. They 
also believed that they held opportunities for the children to develop useful spiritual 
practices to help them through tough times and practical skills to provide for themselves. 
All these aspects of training in faith and trades were part of what formed pentecostal 
childhoods.  
Experiential Religion 
One may expect that the religious training of the children and their daily routines 
of prayer and Bible study were the major forces that formed pentecostal childhoods. 
While they may have been formative aspects of the pentecostal surrogate homes, in 
contrast to holiness missionaries, pentecostal missionaries rarely told their readers about 
the children’s routines.187 Instead, their stories about spiritual matters in the home tended 
 
187 A local teacher in Assiout orphanage did mention prayer and Bible study 
routines in the school there. See Gadallah, “Missionary Returns from Egypt,” 13. Anglin 
also gave a very basic outline of a typical day in the Home of Onesiphorus. Children 
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to focus on the religious experiences of the children. Therefore, they confirmed that 
religious experiences attributed to the supernatural were part and parcel of pentecostal 
childhoods in the homes. The stories indicated that missionaries and other caretakers 
encouraged experiential religion, but they provided little information about how they did 
so. The prolificity of stories about the children’s spiritual experiences also points to their 
function in creating a vision of pentecostal childhoods that extended beyond the mission 
homes to the wider pentecostal movement. The stories that missionaries told about the 
children’s spiritual experiences encouraged people to give financial donations to the 
homes and become participants in the extension of pentecostalism. They also reinforced 
the pentecostal message about the power of the Spirit and, thereby, pentecostal identity.  
There was an immediacy to pentecostals’ reporting of the children’s spiritual 
experiences in the mission homes. Although pentecostals subscribed to the mission of 
raising a native church by training mission children, pentecostal missionaries did not 
always focus on the prospects for future church leadership that their children’s homes 
represented. Instead, they often expressed their perception that God was manifesting 
himself through the children while they were children. Such observations had been a 
 
spent half the day in school and half the day “learning to work.” See Anglin, “Orphan 
Work in Shantung,” 11. 
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feature of evangelical movements in the past, but the pentecostal literature about 
children’s homes heightened it.188 
Descriptions of how children’s bodies experienced the Spirit were key features of 
the missionaries’ stories, and thus active bodily participation was likely part of what 
caretakers in the home encouraged. Missionaries reported that revivals were taking place 
in their homes. They told stories of little children receiving the “baptism of the Holy 
Spirit,” dancing and singing under the power of the Spirit, speaking in tongues (including 
English), prophesying, having dreams, and seeing visions. Sometimes, they reported that 
conviction and breakthrough came from the “little ones” praying “down the power of 
God.”189 Often they told how manifestations interrupted school and sleep.190 In a 1917 
article, Leslie Anglin remarked, “It is so precious the way the dear Lord manifests 
Himself unto them, especially the little girls, filled with the Spirit and dancing before the 
Lord.”191 In 1924, he and others also reported that a massive revival was taking place.192  
Missionaries’ stories about children’s religious experiences included role 
 
188 See Chapter 1 of this dissertation for more on evangelicals sharing stories of 
children’s spiritual devotion and experiences. 
189 See Nettie D. Nichols, “Ningpo, China,” CE, June 28, 1919, 11, FPHC. 
190 See the description of a revival that took place in Gerber’s orphan home in 
Turkey in Gerber, “Armenia: A Revival,” 90. 
191 Anglin, “Taianfu, Shantung, China,” 12. 




reversals where the children and grown spiritual sons and daughters of the missionaries 
became the spiritual teachers. Their approach shared much continuity with prior 
evangelical revival history, where narratives about children’s miraculous spiritual 
experiences played influential roles in revitalizing and spreading the faith. Pentecostal 
missionaries told how they experienced spiritual conviction and a desire to learn more 
from the children’s examples. Such was the case of Minnie Abrams. She penned Baptism 
of the Holy Ghost and Fire in 1906 to tell about a revival at Mukti Mission, India, among 
girls and young women that began in 1905.193 Numerous scholars have noted the 
important role that the revival at Mukti and Abrams’ book played in the dissemination of 
pentecostal ideas.194 In particular, Abrams sent a copy of her book to her former 
classmate, May Hoover, who was a Methodist missionary in Chile with her husband, 
Willis Collins Hoover. The Hoovers were influential in the creation of the first 
pentecostal denomination in Chile.195  
 
193 Minnie Abrams, The Baptism of the Holy Ghost and Fire. Abrams first 
published her work in early 1906 in serial form in Christian periodicals in India including 
Bombay Guardian, India Witness, and Christian Patriot. See Minnie Abrams, The 
Baptism of the Holy Ghost and Fire, serialized 1st ed. (1906), 80/5/3, FPHC. 
194 For example, see Anderson, Introduction to Pentecostalism, 37–38; 
Bergunder, South Indian Pentecostal Movement, 23–26. Although Ramabai did not 
choose to affiliate Mukti Mission with the pentecostal movement, scholars consider the 
revival at Mukti to have been a pentecostal revival. 
195 W. C. Hoover, “The Pentecostal Revival in Chile,” PE, July 22, 1922, 2–3, 
FPHC; W. C. Hoover, “The Pentecostal Revival in Chile,” PE, August 5, 1922, 6–7, 
FPHC. For a history of the pentecostal revival in Chile, see W. C. Hoover and Mario G. 
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Revivals at Mukti also impacted the Nortons’ shift to pentecostalism, as did the 
experiences of boys and young men in their homes at Dhond and Bahraich. During one 
visit to Mukti Mission, Abrams invited Albert Norton to enter a room where twenty 
“girls” were praying. While he was praying, he began to hear the girls and women 
praying in English and was astonished because he knew they did not speak English. He 
heard others speaking in a kind of “gibberish.” Norton reported visiting a second time 
with a similar experience. Remarking on his observations, he wrote,  
Just why God enabled these women and girls of India to speak in English, instead 
of Tamil, Telugu, Bengali or some other language of India, unknown to them, I 
cannot say. But I have an idea that it is in mercy to us poor missionaries from 
Europe and America, who as a class seem to be doubting Thomases in regard to 
the gifts and working of the Spirit, and are not receiving the power of the Holy 
Spirit, as we ought, and as we shall wish that we had done, when we are entered 
into the world to come.196 
Norton was careful to clarify that not all the people he observed at Mukti were girls. 
However, he was also clear that he felt that the girls and young women had something to 
teach him and other missionaries about spiritual things. He reported that he and others at 
Dhond were waiting and praying for God to grant them similar experiences. Yet it was 
not until later when boys and young men affiliated with Boys’ Christian Home and 
Bahraich Orphanage and Mission began to exhibit similar behavior that he experienced 
 
Hoover, History of the Pentecostal Revival in Chile: The Famous First-Hand Story by the 
Founder of the Pentecostal Work in Chile (Santiago, Chile: Imprenta Eben-Ezer, 2000). 
196 Albert Norton to [Unspecified] in AF, April 1907, 2. 
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his own pentecostal manifestations.197 
In their narratives about revivals, pentecostals credited God with bringing about 
the children’s spiritual experiences. Ultimately, pentecostals believed that God was the 
strongest force in shaping pentecostal childhoods. Therefore, they encouraged their 
readers and the children in their homes to pray and seek God. They believed that God 
desired to send spiritual power to them because they were his children.198 
Conclusion 
Pentecostal missionaries like Anglin were part of a dynamic, multidirectional 
process that involved the exchange of stories, resources, beliefs, work, and cultures 
among people of many nationalities, ethnicities, and ages. This process helped to build 
pentecostal faith-run homes around the world and form pentecostal childhoods in the 
homes.  
Pentecostal missionaries like the Anglins came to their work via various routes; 
however, they came together around the common problem that they saw on the field—
there were many children in need of food, clothing, and shelter. As evangelicals, they 
believed in caring for these needs, but they also felt that providing a home for the 
 
197 See Norton to Sister Sexton in BM, April 15, 1909, 1; Massey, “Pentecostal 
Fire Falling,” 1. 
198 For example, see the praise and thanks that Albert Norton expressed to “our 
blessed heavenly Father” for answering their prayers and “pour[ing] out the Holy Spirit” 
in Norton to Sister Sexton in BM, April 15, 1909, 1. 
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children in which training in the faith occurred was inseparable from the care of the 
children’s bodies. Therefore, they engaged in writing campaigns to let their 
constituencies know about their work. Although they were part of a movement that 
collectively was wary of social and compassionate works superseding what they felt was 
true mission or preaching the gospel, most envisioned and presented their work as being 
close to God’s heart and a form of evangelism.  
Pentecostals built mission homes for children in need through relationships. 
Pentecostal missionaries presented these homes as God’s homes, initiated by divine 
force. This helped them validate their work to their reading audiences and gave them 
hope when they faced difficulties. As they told their stories, they developed relationships 
with people at home that were characterized by mutual encouragement and unidirectional 
contributions of funds. Though less visible, relationships with locals were also a vital 
force in the formation of the homes. Relationships with other missions even played a role. 
The homelife of these pentecostal mission homes helped to form the childhoods 
of the children in them. Compassion compelled pentecostal missionaries to take in 
children in need, and their desired outcome was to see the lives of the children 
transformed into useful Christians in their own contexts. Missionaries were the dominant 
influence on pentecostal childhoods in the homes, but non-kin locals also played 
significant roles. The approach in the homes was to train the children in practical faith 
and sometimes trades, and experiential religion was a hallmark of the homes. 
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While the religious experiences of children raised in pentecostal mission homes 
shaped their childhoods, the stories of their childhoods also shaped pentecostalism 
because they contributed to the formation of pentecostal meta-culture. Many of the main 
features of pentecostal homes and childhoods resembled that of other mission homes. 
However, the pentecostal emphasis on the Spirit and experience as well as its affinity 
with local religiosity set the homes apart from other evangelical groups. Stories about the 
homes and pentecostal childhoods reinforced pentecostal identity for those reading about 
them. Like evangelicals of the past, the stories of children’s extraordinary spiritual 
experiences likely challenged the faith of adult readers. Stories of the religious 
experiences of children in the homes also spread the idea that childlikeness was a 





The holiness and pentecostal people in this study were part of a vast global 
movement of diverse evangelicals at the turn of the twentieth century who engaged in 
child-focused missionary activity to save one child, school, or mission home at a time. 
This was a time when there was a new focus on the scientific study of children, and new 
evangelical movements were forming. Amid these changes and with their religious 
imaginations stirred by the narratives of famous evangelical activists who saved children, 
holiness and pentecostal missionaries took in children, set up schools and orphanages, 
and wrote home about it. As they did so, they drew on their belief that they were God’s 
spiritual children. They described their missionary approach as living by childlike faith in 
which they trusted in God as a benevolent father to provide for their needs and the needs 
of the children in their care. Their mission to teach children around the world how to 
become spiritual “children of God” helped to build their movements.  
This conclusion looks at how child-focused mission and the discourse about it 
contributed to the formation of holiness and pentecostalism as global movements. It 
highlights the missionary approach that many people in these movements used in their 
work with children. Then it draws a connection to ongoing evangelical work with 
children in the form of child sponsorship. Finally, it discusses how the concept of the 




The Making of Global Evangelical Movements 
Although holiness and pentecostal men and women alike faced tensions and 
disagreements about their purpose and their methods in their work with children, they 
continued in their work and wrote stories about it. In doing so, they contributed to a 
dynamic exchange of ideas and resources that not only funded their work but helped to 
form their global movements. Therefore, those who worked with children and wrote 
about them, especially those who dedicated the bulk of their missionary service to caring 
for children, were key builders in their movements. Their building occurred in three main 
ways: First, through their writing, missionaries forged relationships that crossed cultures, 
continents, and oceans. Sometimes they used family tropes to describe and represent 
these ties. By encouraging people to pray, give, and serve, their readers became interested 
in the work, and many chose to invest in it. These relationships were a source of 
encouragement and support that enabled missionaries to carry out their work. 
Second, the missionaries and local Christian workers cared for and raised specific 
children. Their stories indicated that in some locations, children needed nourishment and 
shelter. Therefore, they set up homes and spent their days securing food, cooking, 
building shelters, overseeing relief work, and gathering children. They bathed, soothed, 
fed, clothed, and schooled the children. Other stories showed missionaries focusing on 
children affected by social problems, especially the devaluing of girls. They took in girls 
who were fleeing from abuse and unwanted marriages and prioritized their education. In 
other contexts, their stories told about communities simply desiring education for their 
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children, so missions took them in and started schools. Missionaries and Christian 
workers did not do these things in isolation from their faith; the missionaries’ stories 
showed that they also shared their hope in Christ with their burgeoning “families” and led 
them in practices of faith, such as times of preaching, prayer, and praise. Children learned 
to embody these practices and adopted them for themselves. Sometimes they even 
challenged the adults in their midst to consider new ways of approaching familiar 
practices. Many joined the local church and missions and started holiness and pentecostal 
families of their own. 
Finally, the stories of children’s lives also encouraged and influenced those who 
read about them. Rather than simply being appeals for help, writings about children by 
missionaries, editors, and others were missionary in nature. Authors sought to provoke 
readers to consider the lessons that the stories taught about the life of faith. Often, 
missionaries wrote with child readers in mind, hoping to shape the minds and hearts of 
the next generation at home as well as the children in their care. In response, children like 
Wesleyan Methodist Coy Hogg wrote letters, likely with the help of their parents, and 
encouraged adult and child readers to participate in the mission. In doing so, they 
contributed to the building and shaping of the movements. 
This dissertation not only shows how holiness and pentecostal groups built their 
movements, but it also gives insight about the timelines of evangelical 
institutionalization. While missionary work with children on the ground often occurred 
simultaneously with the start of a mission, formalized efforts to engage children back 
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home in the missionary effort usually took place several decades after the missionary 
enterprise began. These efforts often were tied to concern for establishing the next 
generation of the church at home to ensure the denomination’s continuance and 
missionary extension.  
One sees evidence of these trends in the holiness and pentecostal denominations 
in this study. The Wesleyan Methodist Church began in 1843 and gradually established 
its missionary department in the 1880s.1 Missionaries began soliciting the involvement of 
children in mission in 1900, and the Young Missionary Workers’ Band formed in 1902.2 
In the Free Methodist Church, faith missionaries went out in 1880 and board missionaries 
in 1885.3 As early as 1897, FMC women were focusing some of their efforts on engaging 
children at home in the missionary effort by setting up junior missionary societies. 
However, it was not until they sent missionary Nellie Reed as the children’s missionary 
in 1904 that the children’s mission movement gained national denomination-wide 
traction.4 Similarly, the Church of the Nazarene (CN) began a denomination-wide 
Children’s Day focused on mission in the second decade of the twentieth century and 
 
1 McLeister and Nicholson, Conscience and Commitment, 380–81. 
2 See Chapter 5 of this dissertation for a history of the Wesleyan Methodist 
Church’s Young Missionary Workers’ Band. 
3 Kostlevy, Historical Dictionary, 120–21. 
4 See Chapter 4 of this dissertation for more on the Free Methodist Church’s 
children’s missionary movement and Nellie Reed. 
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launched their official children’s mission department in the 1920s. The Nazarene efforts 
began well after precursor holiness groups sent out their first missionaries in the late 
1880s and after these groups merged to form the Church of the Nazarene in 1908.5 In the 
pentecostal movement, the Assemblies of God did not formalize its children’s mission 
department until 1949, several decades after the denomination’s establishment in 1914.6 
While mobilizing children in mission was not the first thing that happened in the 
formation of holiness and pentecostal movements, it was an important aspect of their 
institutionalization. 
Child Missiology 
Holiness and pentecostal missionaries rarely systematized their approaches to 
work with children. Therefore, this study has highlighted features of holiness and 
pentecostal mission with children at the turn of the twentieth century that were evident in 
the mission discourse. It has shown that there was a visible child missiology at work 
during this time. One can see aspects of this missiology in a letter that Lillian Trasher 
wrote to her supporters on March 9, 1958. Nearing the end of her life and ministry with 
Egyptian children, she expressed sentiments that others in this study shared: 
 
5 Parker, Mission to the World, 24–25. See Chapter 4 of this dissertation for more 
on the development of the Church of the Nazarene’s children’s missionary movement.  
6 “The History of BGMC,” General Council of the Assemblies of God, 2017, 
https://bgmc.ag.org/About/About-BGMC/History-of-BGMC. Originally, BGMC stood 
for Boys and Girls Missionary Crusade. Now it stands for Boys and Girls Missionary 
Challenge, but often members just refer to it with the acronym. 
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As I sat down to write you this morning and thank you for your gift, I was not 
seeing your money at all. All I could see was a very strong rope drawing a ship 
loaded with children. This rope was made up of thousands of little weak threads 
and fibers all twisted and woven together, some long and some short, some weak 
and some strong. Not one of these weak fibers could move such a large, heavy 
ship as it crosses the dark sea of life, but all the threads together are safely taking 
hundreds of helpless ones safely to adulthood! Christ is at the head, safely holding 
the rope. While He lets us sit among the children and do what we can to make 
them safe and happy, we must always remember we could never guide this great 
ship without Him.7  
The picture that she painted with her words expressed her understanding of her work with 
Egyptian children and likely stirred her readers’ religious imaginations with its affective 
imagery. It also described several important themes in her approach to mission: 1) Small 
monetary gifts from numerous people provided the means for caring for the many 
children that had come through the doors of Assiout Orphanage. 2) Life held danger and 
peril for children. 3) The children needed care to bring them from childhood to 
adulthood. 4) God was directing the work. 5) She became like a child. 6) She did what 
she could to protect and care for children.  
Trasher’s type of child missiology, often referred to in the mission discourse with 
the trope “childlike faith,” was a simple approach that included a spirituality of trust and 
dependence on God and other people’s generosity. While smallness and humility were 
some of its features, it also contained subtle assumptions about the superiority of 
Trasher’s methods of childcare. It assumed that the children needed her and her 
 
7 Trasher, Letters from Lillian, 103. 
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supporters as much as she needed God. Some might even contend that she needed the 
children to generate support for her missionary endeavors. It also left little space for 
human authority and accountability. While one could debate the truth of the children’s 
need, the suitability of care, Trasher’s own need, and the place of human authority, one 
thing is certain—Trasher’s work touched the lives of hundreds of children and shaped 
both those who gave toward it and those for whom she cared. Local people also valued 
her work. 
Trasher’s orphanage existed because of the dynamic exchange of ideas, funds, 
and human resources. Often this exchange involved short stories, small donations, and 
unlikely friends. However, over the years and decades, they resulted in a large work.  
Trasher represents a whole host of holiness and early pentecostal people who approached 
mission in much the same way. In this study, their stories have formed a colorful tapestry 
of people and places held together by the common threads that were evident in Trasher’s 
reflection. These themes still have a bearing on mission today. They raise important 
considerations, implications, and questions for mission with children. For instance, they 
suggest that missionaries who work with children in need hold unconscious assumptions 
about family, school, and culture that may or may not be helpful in certain contexts. They 
also point to the power of children’s stories in fundraising for evangelical mission and to 
related ethical considerations. These themes are also relevant to the current child 




In the early 1950s, a few years before Trasher wrote her comments, the founders 
of two evangelical child sponsorship organizations separately visited South Korea in the 
aftermath of the Korean War. Struck by the devastation they witnessed and the numerous 
children living and dying on the streets, evangelical evangelists Bob Pierce and Everett 
Swanson each set up holistic charitable works focused on children. They both focused on 
orphan care and solicited the American evangelical public to sponsor individual children. 
These ventures were the beginnings of what would become World Vision and 
Compassion International, two of the largest and most well-known evangelical 
development organizations operating child sponsorship programs that link individual 
children in need with financial sponsors.8 
In a recent book focused on child sponsorship, Brad Watson and Matthew Clarke, 
scholars of international development, stated that organizations that rely on child 
 
8 David King, “World Vision, Organizational Identity and the Evolution of Child 
Sponsorship,” in Watson and Clarke, Child Sponsorship:, 260–63; Alistair T. R. Sim and 
Mark Peters, “Compassion International: Holistic Child Sponsorship and Church 
Partnership,” in Watson and Clarke, Child Sponsorship, 163–90. Pierce’s previous 
experiences, including encounters with children in need and missionaries caring for them 
in China in the late 1840s, had caused him to consider what he might do to help. 
Therefore, he had already been contemplating what role he might play, when his 
experience in Korea prompted him to take some action to alleviate the misery that he saw 
children experiencing. Soojin Chung has linked the 1950s emergence of child 
sponsorship organizations such as Compassion International and World Vision to the 
later development of transnational adoption among evangelicals. See Soojin Chung, “The 
Role of Missionaries in the Inception of Transnational Adoption, 1949–1960” (PhD diss., 
Boston Univ., 2018). 
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sponsorship have some common characteristics. These included “a historic emphasis on 
regular giving, the motivation of donating to benefit individuals, and the provision of 
regular updates for the benefit of sponsors.”9 They noted that child sponsorship helps to 
personalize the giving of distant donors and places the child at the core of such marketing 
and transactions as well as the identity of organizations that utilize it. Child sponsorship 
generates funds in the billions annually, so it can be quite lucrative. It has provoked 
ethical debates regarding the use of pictures and stories of children to generate sympathy 
and money. In addition, few empirical studies have investigated the efficacy of such 
programs that have traditionally relied on anecdotal evidence to justify their work.10 
In another chapter in the same book, Watson sought to dispel competing claims 
about the origins of child sponsorship. He argued that the origins of child sponsorship 
could be traced to as early as 1919 “in the post-World War One work of the British Save 
the Children Fund (S.C.F.), the Society of Friends and various relief missions in 
 
9 Brad Watson and Mathew Clarke, “Introduction to Key Issues in Child 
Sponsorship,” in Watson and Clarke, Child Sponsorship, 2. 
10 Watson and Clarke, “Introduction to Key Issues,” 2–4. One of the few 
empirical studies on child sponsorship looked at adult life outcomes in six countries 
where Compassion International operates and attempted to discover if child sponsorship 
had any benefits. They concluded that there was a statistically significant impacts in areas 
of schooling and employment partly due to raising children’s aspirations. Bruce Wydick, 
Paul Glewwe, and Laine Rutledge, “Does International Child Sponsorship Work? A Six-
Country Study of Impacts on Adult Life Outcomes,” Journal of Political Economy 121, 
no. 2 (2013): 393–436, https://www.jstor.org/stable/10.1086/670138. 
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Europe.”11 At the time, people used such phrases as “child adoption” and “godparenting” 
to refer to supplying relief food to children in need or providing long-term care to 
orphans. Watson suggested that the practice could have links to the Christian tradition of 
godparents who “sponsored” a child at baptism, dating back as early as the second 
century. He said, “To some extent this may account for the popularity of international 
non-governmental organization (INGO) facilitated child sponsorship in countries with 
historic connections to Christianity.”12  
Watson’s scholarship and conclusions were sound, but his sources limited him, as 
did seemingly simultaneous myopic and hyperopic views of history. While the early 
connection to sponsoring godparents may be accurate, and the role of the Society of 
Friends in the UK in the twentieth century is undisputed, it was somewhat surprising 
what he did not consider or investigate. His observation regarding the connection 
between Christianity and child sponsorship seemed to suggest that the modern 
evangelical missionary movement of the eighteenth and nineteenth centuries might have 
played a role.13  
 
11 Watson, “Origins of Child Sponsorship,” 18. 
12 Watson, “Origins of Child Sponsorship,” 18–19. 
13 Throughout the edited volume in which Watson’s chapter appeared, there are 
many clues that child sponsorship had strong links to Christian mission. For instance, 
some of the early organizations had “Christian” in their name and funneled funds to 
missionaries. In addition, some of the founders of child sponsorship organizations had 




This dissertation has provided evidence that many holiness and pentecostal 
missionaries at the turn of the twentieth century employed tactics that resemble current 
child sponsorship programs. They regularly solicited money for individual children on a 
yearly and monthly basis and provided some updates to sponsors, either written by them 
or presumably by the children. This study has shown that donors in the USA took on the 
support of individual children in mission homes and schools throughout the late 
nineteenth century and during the first three decades of the twentieth century. They 
worked through American holiness and pentecostal missions and missionaries to do so. 
Individuals, women’s groups, children’s missionary bands, and Sunday schools supported 
educational missionaries and individual children.  
In the Church of the Nazarene, Sunday schools were the early vehicle through 
which young church members received encouragement to engage in mission. In the 
1920s, Bob Pierce, later founder of World Vision, was an active member of the Sunday 
school at Grace Church of the Nazarene in Redondo Beach, California.14 When he was in 
his early teens, his Sunday school teacher, Elizabeth Hunter (Sales), exposed him to 
Christian mission and encouraged him to participate in it.15 Pierce later attended 
 
14 Marilee Pierce Dunker, Man of Vision: The Candid, Compelling Story of Bob 
and Lorraine Pierce, Founders of World Vision and Samaritan’s Purse (Waynesboro, 
GA: Authentic Media, 2005), 22–23. 
15 Marilee Pierce Dunker, “Women Who Inspired World Vision’s Founding 
Father,” World Vision, Inc., last modified February 28, 2013, 
https://www.worldvision.org/christian-faith-news-stories/women-inspired-bob-pierce. 
Miss Hunter gave Bob a biography of Hudson Taylor, the founder of China Inland 
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Pasadena Nazarene College in California and engaged in evangelistic campaigns within 
the Nazarene movement.16 While it is impossible to determine whether Pierce ever gave 
funds to support an individual mission child during his Sunday school days or through his 
connections with the Nazarenes, it seems safe to assume that he encountered the idea well 
before the founding of World Vision. Likely his earliest exposure came as a child or 
youth participating in a Nazarene church. 
Holiness groups, such as the Nazarenes, and pentecostals inherited the approach 
of asking their readers to support individual children from the women’s missionary 
movement of the Methodist Episcopal Church (MEC) that arose during the 1860s. In the 
1860s, Clementina Butler solicited “scholarships” for children in the MEC mission 
orphanages and schools in India.17 As early as 1871, branches of the MEC Woman’s 
Foreign Missionary Society were supporting specific children in girls’ orphanages and 
exchanging letters with them. Sometimes there were not enough children to go around for 
all those who wished to support one.18 The women’s movement took this approach for 
 
Mission, for Christmas in 1928 with the inscription “To Bob from Miss Hunter. My 
prayer and deepest desire for you is Matthew 28:18–20: ‘Therefore go and make disciples 
of all nations.’” 
16 There are multiple references to Pierce’s Nazarene connections in Dunker, Man 
of Vision, 19–24, 35, 45. Pasadena Nazarene College underwent several name changes in 
its history. It is now Point Loma Nazarene University. 
17 Butler, Mrs. William Butler, 102. 
18 Thomas, “Sketches of the Orphan Girls,” May 1871, 123–25; Thomas, “Orphan 
Girls in India,” 112–14; Thomas, “Sketches of Orphan Girls,” September, 1871, 174–77; 
Thomas, “Sketches of the Orphan Girls,” October, 1871, 189–90; W., “Little Brown 
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funding the upkeep and education of children because of William Butler’s 1857 letter that 
requested that the people of the MEC take on the support of individual children. Actual 
support for specific children soon followed.19 While earlier instances of such appeals and 
successful recruitment of supporters may have occurred, this dissertation contends that 
evangelicals were engaging in activities that resembled modern-day child sponsorship at 
least by the late 1850s.  
Therefore, when people like Pierce and Swanson set up their organizations, they 
were doing so within a movement that already had a long history of promoting the 
support of individual children in need. While they may have borrowed models from 
specific organizations, those organizations had connections with evangelical missions, 
and their approach was not unfamiliar to their donor base.20 
The connection that this study makes between the history of Christian mission and 
later child sponsorship is important because it helps to put the practice in the historical 
 
Girl,” 218–19; Mansell, “Orphan Girls in Paori,” 220–21; Parker, “Mary Fletcher,” 338–
39; Wilson, “The Paori Orphanage,” 327–28; Sparks, “Sketches of Orphan Girls,” 76–
379; Guile, “At Thousand Island Park,” 84–85. Early in the eighteenth century, women in 
England set up organizations to advocate for the education of girls in the East. For 
example, the British Society for Promoting Female Education in the East was established 
in 1834. See Robert, American Women in Mission, 126–27. It is possible that they had 
already pioneered child sponsorship techniques that the American women adopted. 
19 Butler, Mrs. William Butler, 158. 
20 King, “World Vision, Organizational Identity,” 262–63. King said that Pierce 
borrowed the child sponsorship model from China Children’s Fund (CCF). Watson 
mentioned ties that CCF had to Christian missions. Watson, “A Typology of Child 
Sponsorship Activity,” in Watson and Clarke, Child Sponsorship, 42–43. 
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and religious contexts in which it arose in evangelical history. In doing so, it points to the 
religious reasons why it was and still is an effective fundraising strategy. While scholars 
may point to the humanitarian appeal of the child to account for the successful 
fundraising of child sponsorship, for evangelicals, the child held appeal on many levels—
it connected to their identity, spirituality, and mission. For evangelicals in the pentecostal 
movement, who faced criticism for taking care of children rather than engaging in 
evangelistic preaching, these deeper connections proved to be vital to the continuation of 
their work.  
Although it may be easy for some to dismiss child sponsorship as simply a 
fundraising tactic and possibly exploitative, the historical precursors highlighted in this 
study suggest that it is a complex phenomenon. Child sponsorship, in its earliest forms, 
was an innovative approach that arose out of real needs on the ground and gained traction 
with evangelicals because it tapped into strongly held religious beliefs and practices 
regarding the child. Therefore, the study of child sponsorship today should include the 
study of this history and the religious affiliations and spirituality of the various actors 
involved in the movement. 
Narratives, the Child, and the Shaping of Evangelicalism 
This study has shown that holiness and pentecostal efforts to care for and train 
children in the Christian faith contributed to the making of their movements. It has 
asserted that the concept of the child shaped evangelicalism itself. Although evangelical 
theologians may not have pointed to the concept of the child as a defining feature of 
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evangelicalism, my narrative analysis that included the writings of missionary 
practitioners suggested otherwise. The number of references to the child, and the various 
usages of the term were significant. 
Within the missionary discourse, there were at least seven different “childs” that 
pointed to dearly held beliefs about evangelical identity, spirituality, and mission. First, 
there was the child in need whom the missionaries and others rescued, cared for in 
homes, and taught in schools. Second, the transformed child was present as mission 
children who responded to the training and care of the missionaries and local workers. 
Third, the child activist appeared as mission children and missionary children who 
engaged in the missionary enterprise with their parental figures and the American 
children who supported them through prayer and finances. Fourth, there was the grown 
child who followed in her parental figures’ footsteps in ministry. Fifth, there was the less 
visible prodigal child who chose a different path from his parents. Sixth, the innocent 
child showed up in stories of children’s extraordinary faith or devotion. Finally, and 
perhaps most importantly, the child appeared as the converted evangelical who viewed 
him or herself as a spiritual child of God.21  
 
21 Konz, “Many and the One,” 24, proposed similar, though not identical, 
conceptions of the child. The five reoccurring images of the child he identified were 




The roles that narratives containing the various childs played in shaping the 
holiness, pentecostal, and broader evangelical movements are best understood when set 
within their evangelical contexts. Within these groups, where members viewed 
themselves as spiritual children of God, stories of actual children reinforced evangelical 
meta-narratives about God, human beings, and the gospel. When read within an 
evangelical framework, stories of a needy child being rescued reminded evangelicals of 
their belief in their own need for God and the power of Christ to rescue them from sin. 
Stories of children’s transformation pointed to their belief in spiritual regeneration. 
Narratives of children’s activism reminded them that they were also called to partner with 
God in mission. As God’s children, they were meant to follow in God’s footsteps as they 
grew spiritually. Though less visible, stories of prodigals served as warnings not to turn 
one’s back on God and pointed to a promise of God’s persistent love. The innocent child 
served as an example of holiness.22 As they told their stories, holiness and pentecostal 
writers continually reminded themselves of their assumed identities by referring to 
themselves and others within their movements as children of God. Therefore, narratives 
about the child became a powerful force in the meta-culture that shaped the global 
holiness, pentecostal, and wider evangelical movements.  
 
22 Some of these theological views were not exclusive to evangelical Christianity 
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